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(3 (A slighe catch jn the breath. Ir 
is also used to indicate where the 
hamza has been dropped fram che 
beginning of a word.) 
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— th (Should bc pronounced as the th 

3n than oc thirst.) 
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h (Fensely breathed # sound.) 

kh (Pronounced like the ch in 

Scottish Zach wich the mouch 

hollowed to produce a full sound.) 
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>  dh(Should be pronounced as the 
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> sh 


~ SÍA heavy : pronounced far back 
in the mouth with the mouth 
hollowed to produce a full sound.) 
> dA heavy d/db pronounced far 
back in the mouth with the mouth 
hollowed co produce a tull sound.) 
jo tiA heavy t pronounced far back 
in the mouth with the mouth 
hollowed to produce a full sound.) 


2 (A heavy dh pronounced far 
back in the mouth with thc mouth 
hotlawed to produce a Full sound.) 
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*/'a, "i, ^u (Pronounced from the 
throat.) 

gh (Pronounced like a throaty 
French r wirch the mourh hollowed 


to produce a Full sound.) 
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q (^ guctuzal g sound with the 
mouth hollowed to produce a full 
sound.) 
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Salle Labs alaybi wa sallam—used 
following the mention of che 
Messenger Mubamiuul, ttaaslated 

as." May Allah bless him aud pive him 
peace.” 

‘Alayhi "I-sallarm —useid following the 
mention of a prophet or messenger of 
Allàh, reanslaced as, "May the peace of 
Allah be upon him 

Radiya tlábu 4»hbu —vsed following 
the mencian of a Companion of che 
Messenger 4, translated as, "May 
Allab be pleased with hia” 

Radiya Lido anhbum— used 
following che mention of more than 
nne Companion of the Messenger (and 
also after a Feanale Companiazs sn this 
work for lack of an appropriate glyph, 
translated as, “May AWGN be pleased 
wath thera” 
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TRANSLATORS INTRODUCTION 


In the name of Allah, Most Gracious, Most Merciful. 


All praise is ro Allah, who is one in His essence, unique in His characteris- 
tics, possessor of all attributes of perfection, and exalted above all attributes 
of imperfection. All praise is to Allah, the One and Only, che Ezernal and 
Absolute, who begets not nor is begotten, who is as He has always been, and 
there is none like unco Him, 

Blessings and salutations on the best of Allah's creation, the most sublime 
in character, our Master Muhammad, the seal of those who have passed and 
the guide to the straight path—and upon his pure and chaste family, and his 
Companions, and those who have followed the Ahl al-Sunna wa 'l-Jamá'a 
(The People of Sunna and the Community) with excellence until the Day 
of Judgment. 

The treatise f-Figh at-Akbar (The Greater Knowledge) has for centuries 
been accepted as a reliable work on [slamic beliefs. As one of the earliest 
works written on the subject and as onc of the surviving works of the Grear 
Imam of jurisprudence and rheology, Aba Hanifa Nu‘man ibn Thabital-Kaft 
(d. 150/767)/ the rext has been widely studied around the Muslim world 
for centuries. A number of commentaries have been written on this concise 
work by renowned scholars of Islam such as Mulla ‘Ali al-Qiri and Abu `l- 
Muntaha al-Maghnisiwi, and it is quoted and referred to frequently in che 
works of scholars. One can quickly grasp the breadth of Imam Aba Hanifas 
understanding of [slamic beliefs from a statement made by the esteemed 
Egyptian jurist and theologian, Imam Abii Ja‘far al-Tahawis at the beginning 


1 When rwo dates are mentioned in this way, che first represents the Hijri date and the second 
the Gregorian. 

2 imam Ahmad ibn Muhammad ibn Salama ibn Salama ibn Abd al-Malik, Abü Ja'far al-Azdi 
al-Misri al-Tahawi al-Hanafi, He initially studied Shafi'i Jaw under his uncle Muzanl, who was a 


AL-FIQH AL-AKBAR 


of his universally recagnized treatise, At-Agida:! “This is an exposition of the 
beliefs of the Ahl al-Sunna wa T-Jama'a according co the jurists of the Muslim 
umma {community}, Abii Hanifa, Aba Yisuf* and Muhammad (may Allah 
have mercy on them)" 

The suitability of this work's tide, 4IL-Figh al-Akbar, is noteworthy. Figh 
means “understanding, "knowledge" or “intelligence.” The knowledge and 
understanding of a particular subject is also called fgh, as in figh al-lugha, 

“the science of language.” The term figh by itselfis commonly used by scholars 
of Islam to refer to "jurisprudence" or "the science of the law.” The title of 
this texe—At-Figh al- Akbar, roughly translated as “The Greater Intelligence, 
Understanding, or Insight”—points to the noble subjects addressed in this 
book, which are divine oneness (ratobid) in particular and Islamic doctrine 
(‘agida) in general. Because of the sublime aim of gida over all other sub- 
jects—co gain insight abour the Creator of the universe and to discover what 
onc owes to Allah and what onc receives from Him—it seems most appropriare 
to translate the title of chis book as “The Greater Science” or "The Greater 
Knowledge,’ which is very likely the reason for the author's choice of title. 


ISLAMIC BELIEFS 


Tim al-tawhid, the science of divine oneness, is one of the most important and 
noble sciences. Not only does it refine one’s understanding of the Creator, His 
messengers, and His communication with creation, bur it also enables one to 
gain insight into the reality and purpose of this world and into the eschatologi- 
cal matters of the Hereafter. These are in fact the three major themes of any 
work on Islamic beliefs: (1) the divine being and attributes {idabiyyae}, (2) the 
functions of prophethoed (subuwiwár), and (3) eschatology and that which 


student of Imám Shai. He then took up the Hanafi school and became a great Hanafi scholar. 
Some of his mast important works are Sharh Ma‘ani t-Athds, Sharh Mushkil at-Atodr, and his famous 
trearise on ‘agida, He passed away in 321/933. Sce Siyar Além el-Nubela' 15:17. 

$ The actual name of this work is Bayan al-Sumna wa ‘f-famd‘a (Exposition of the Beliefs of 
the Sunna and che Cammuniry). 

4 Ya'qüb ibn [brahim Abi Yosuf ab Angari of Küfz, che imam, mujrabid, judge of judges, and 
hadith master. A disciple of Abi: Hanifa, he remained in his company for seventeen years and 
became a jurist under his tutelage. He was one of the most noble and knowledgeable smudencs of 
the Imüm and passed away in 182/798, 
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comcs after death (mughayyabdt). In the face of che present-day onslaught of 
varied ideologies and beliefs, and che promotion of unfettered freedom of 
thought, it is essential for all Muslims, the youth in particular, to have a hrm 
grasp on their beliefs. The basic understanding one absorbs by being brought 
up in a Muslim home is scarcely adequate. There is ample textual proof to rhe 
necessity of learning Islamic doctrine. In the Qur'an it states, “Know, therefore, 
that there is no god bur Allah” (47:15). and the Messenger of Allah & said, “Say, 
'[ believe in Allah; and thereafter stand firm" (Muslim). Studying philosophy 
without prior grounding in Islamic theology is disconcerting and can make 
one question his or her faith. Those with exposure to confused renditions of 
metaphysics and other recondite disciplines sometimes find ic very difficult 
to accept the Islamic beliefs of which they were hitherto unaware. They are 
compelled, then, ro assess these beliefs in light of the ideas that they have sub- 
consciously or knowingly adopted. For some, this path leads to immense intel- 
lecrual and emotional confusion and trauma which takes years to overcome. 
Others are engulfed by their predicament and become staunch proponents 
of "reform" and “progressivism” in che religion, Certain extreme cases— Allah 
forbid—end in outrighe apostasy. Only sincere believers who are blessed by 
Allah with che light of true knowledge and recourse to Him are saved. 
Another benefit of studying one's “gida, beyond chis very basic fevel, is 
attaining a real and true appreciation of one’s belicfs and a deeper understand- 
ing of them, both of which lead to the elimination of doubrs. Further study 
also curtails unnecessary and unconstructive debates regarding the nature of 
divinity, Where is Allah? How Powerful is He and how much control does He 
have? Does Allah evolve? What is Allah and what is He nor? Whatconsticutes 
true belief? Are deeds important or is just calling oneself a Muslim sufficient 
for one’s salvarion? Are prophets capable of sin? What is our perspective on 
the Companions? Are there other creations of Allah beyond what we can sec? 
What comes after death? [s there such a thing as eternity? Questions like chese 
can easily be answered by studying more advanced books on Islamic doctrine, 
such as At-Figh al-Akbar or aida Tabáwiyya, under che tutelage of reliable 
scholars. However, the true benefit of chis learning lies beyond any intellectual 
satisfaction that onc gains in this world; there is a higher purpose. The scholars, 
while explaining the first niles (#abddi’) of this science, state that its objec- 
tive is to arrain, by the mercy and grace of Allah, success in the Hereafter, che 


good pleasure of the All-merciful, and entry into the gardens of cternal bliss. 
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Brief Sketch of the Origins of Islamic Theology 

Thecarlier generations had little need for a codified form of theology. Most of 
the time, Sirat al-Ikh[as* would suffice. Moreover, during the lifetime of Allah's 
Messenger $, in particular, whenever a question of faith or belief arose, he 
was there to answer it. There was no need then co formally systematize ‘agida, 
just as there was no need to do so for figh, tafir, and other religious sciences. 
Nearly che same was the condition of the era of the Companions and that 
of the Followers, che blessed period known as that of the pious predecessors 
(salaf salibin).§ Nevertheless, although Islamic belicfand practice were for the 
most part unshakable during this period, faint tremors ominously signaled 
the quake that would soon rumble, then rock, the umma. Seeing the danger 
posed to sacred Islamic knowledge by devianr individuals, ambitious politi- 
cians, and an increasingly troubled populace, scholars from cach successive 
generation, in response co the exigencies of their respective times, compiled 
and systcmatized Islamic norms, ideas, and beliefs, and meticulously crafted 
the disciplines we recognize today. 

The origin of rigorous theological study can be traced back co ascarly as che 
caliphate of Uthmàn £. During his time, various alien ideas cook root, with 
varying durability, in Muslim society and found an tager audience. During 
the ‘Abbasid period, starting around che middle of che second century AH, 
the introduction of Hellenistic philosophy inco Muslim lands led to heared 
discord. The newly formed Mu‘tazila managed to attain great favor with 
the ruling class, winning several caliphs over co thcir beliefs. They used cheir 
powerful political purchase to question and reinterpret many fundamentals 
of Islam and force conformity to their beliefs, or ac least caw any would-be 
dissenters into silence. Those who had the courage to object were mercilessly 
persecuted, most notably Imam Ahmad ibn Hanbal? (may Allāh have mercy 


§ Qur'an nai. 

é Salafor salafsalibin can be translaced as "righteous predecessors" or “righceous ancestors" In 
Islamic terminology, ir generally refers to che first three generations of Muslims: the Companions 
(sababa}, the Followers {ta6r'in), and Followers of the Followers {atha' ai-14bi'im) regarding whom 
the Messenger of Allah & said, “The people of my generation are the best, then those who fellow 
them, and then those who fellow them” (Bukhari). Some have said that the appellation refers to 
ai) the generations up to the fifth century at. The kbelaf (successors) are then those who came 
after these three generat lons, or it refers in some cases to those who came after soo AH {see Bájori, 
Tuhfat al-Murid ‘ald Jawharat al-Taxobid $$). 

7 Abü'Abdillàh Ahmad iba Muhammadibn Hanbal bn Hilal ibn Asad al-Dhuhiial-Shaybant 
al-Marwazi (then al-Baghdadi) was born in 164/780. Abou: him, Dhahabi says, " The true shaykh 
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on him), who was cruelly put co the lash for refusing to accept false doctrines 
concerning the Qur'an. It was out of this turbulent setting chat the orthodox 
theological schools of Abu ‘Hasan al-Ash‘ari and Aba Mansur al-Máturidi 
emerged, 

Many of the differences one finds in Islamic doctrine and scholastic che- 
ology (kalarn) literature arc primarily between che Ash'aris and Macuridis 
and the Mu'tazila and, on a lesser scale, the Khawarij, Jabriyya, Murji'a, and 
a few other groups. The differences that some point to between the Ash‘atis 
and the Maturidis are not theologically significant and have clear historical 
reasons, which we shall touch on below. It is more appropriate to view them 
as two approaches to the same theology and treat them as one. Indeed, che 
scholars do just that, referring to both groups collectively as Ash‘aris when 
contrasting them with other sects. Bath groups have always been mutually 
tolerant and never labelied the other innovative or heretical. It is only when 
their doctrine is set against the Mu'tazili and other doctrines chat we scc 
major theological divergence. An exhaustive study of cach of these groups, 
and of others, and the effects their interplay had on Muslim government and 
society has been charted in the venerable tomes of history and theology. It 
is far beyond our purpose here to give even a synopsis of these works, bur to 
gain a proper context in which to place Al-Figh al-Akbar, it is fitting co give 
à brief overview of the major theological groups whose origins date back to 
the author Imam Abi Hanifas time. 


The Asharis 

The eponymous founder of the Ash'ari school was the “Imam of the Theo- 
logians, ‘Ali ibn Ismz'il ibn Abi Bishr al-Ash‘ari al-Yamani al-Basri (Siyar 
Alam al-Nubaia' 15:88). A descendant of the famous Companion Abü Misa 
al-Ash‘ari, he was born in Basra in the year 260/873 and died in 324/335. 

Imam Ash'ari was born at a time when several bickering sects were busy- 

ing themselves with leveling charges of heresy and unbelief at other Muslims. 
Of these, the Mu'tazila emerged as the strongest by far and earned the most 
adherents, especially once they started to garner support from the caliphate. 


of Islam and leader of the Muslims in his time, the hadith easier and proof of the religion? He 
had memorized one million hadiths by heart, was a great theologian, and was the founder of the 
Hanbali school of fob. He died in 241/834 in Baghdad (see Dhahabi, Tzdbkirat al-Huffaz 2:431: 
Siyar A'tdin al-Nubala' 11187). 
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Abu 'I-Hasan al-Ash'ari himself began as a Mu'tazili. Growing up as the 
step-son and student of the famous Mu‘tazili teacher Abū ‘Ali al-Jubba'i (d. 
30 3/915). hc became firmly grounded in their ideology and proficient in their 
methods of argumentation. He was a skilled debater to boor. All these quali- 
ries made him the ideal candidate to be the Mu‘tazilis’ star scholar, a post he 
held for many years, However, ar the age of forty, he shocked all by severing 
himself fom them and publicly renounced cheir beliefs. He chen set out to 
defend the true beliefs of che Ahlal-Sunna wa 'l-]amz'a held by che great jurists 
and hadith scholars of the time. 

Much has been related regarding Imam Ash'aris conversion to orthodoxy. 
The great hadith master and historian Ibn ‘Asakir relates from [sma‘ll ibn Abi 
Muhammad ibn Ishag al-Ash'ari (may Allah have mercy on him): 


Ash‘ari was our shaykh and imam, the one in whom we placed our reliance. He 
persisted on the ideology of the Mu‘tazila for forty years. Then he isolated himself 
in his house for fifteen days, When he came ouz, he went to the Grand Masjid, 
ascended the pulpit, and said, “O people, [ retreated from you for chis period 
because, in my study of the evidences [of certain theological marcers], chey seemed 
ro me to be on par with each other, and the truth over the false or the false over 
the truth was not discemible co mc. 1 chus sought guidance from Allah, Most 
Blessed, Most High, and He guided me to the beliefs chat [ have recorded in this 
book of minc. ] am now divested of all thar I believed, just as I am divested of 
this garment of mine.” He took off the garment he was wearing and cast it aside, 
and he passed the books on co the people, Among them were 4/-Luma’ (The 
Sparks). He then said, “Henceforth, I shall endeavor to refute the docerines of 
the Mu‘tazila and lay bare their mistakes and weaknesses" When che scholars 
of hadith and jurisprudence read these books, they adapted their contents and 
embraced chem wholeheartedly, so much char their school of thought came co 
be attributed to him. 


Another incident, related by Qari, Taftazani, and others, may have also 
contributed to his conversion. They relate that Shaykh Abu ‘l-Hasan al- 
Ash'ari once asked his teacher Abū "Ali al-Jubba'i, “Whar is your opinion 
regarding three brothers, one of whom dies obedient, another disobedienr, 


$ Sec Tabyin Kadbib al-Muftari fi ma Nusiba ila 'I-Imm Abi ‘i-Hasan al-Ash'ari (Showing the 
Untruth of the Liars, Concerning What Has Been Ascribed to imàm Abul-Hasan al-Ash‘ari). 
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and the third as a child?" He replied, "The first will be rewarded, che second 

punished wich Hellfire, and the chied wil] neither be punished nor rewarded.” 
Ash'ari asked, "If the third one says, 'O Lord, why did you give me death ac 
a young age and nor leave me to grow up so [could be obedient co you and 

thus enter Paradise?” Jubba replied that Allah would say, “I knew that if you 

had grown up you would have disobeyed and rhus entered the Hellfire, so ic 

was better for you to have died young.” So Ash'ari said, “If the second one 

says, ‘My Lord, why did you noc let me ;too] die young so I would not have 

disobeyed and entered Hellfire? What will the Lord say then?” Jubbz'i was 
confounded.” Ash‘art abandoned the Mu‘tazila doctrine and took to refuting, 
it and establishing whac had been cransmitred from che Senna and confirmed 
by che jamás, or the community, af Companions and pious predecessors. 
Therefore, he and his followers were called Ahl al-Sunna wa 1-Jamá a or "the 

People af rhe Sunna and the Commnnity" (Minab al Raw al-Azhar 220, 
Shark al-Stydid al-Nasafiyva 55). 


Tbe Maturidis 
Muhammad ibn. Muhammad ibn Mahmüd, Abū Mansür al-Macuridi, the 


9$ The opinou of Jubba'3 and the Mutazila essentially cxugyecates the justxec of Allal. hey 
argue chat reason dictates che righteous and wicked ro Allah and obligares Him to declace it ay 
such; moreover. chey also require chat Allah always act in che bese interests of people oc in a man- 
ner thar is co their greatest advantage. In view of chis, ubba'i, when asked, was unable to resolve 
the problem presented by Ash‘ari and this led to Ash ari leaving the Mu'tazila sect (see Tubfez 
al-Murid €63, 

10 Najm al-Gihazzi (d. co60/1650) says in Huse al-Tanabbuh ft ‘l-Tashabouh, "The way of che 
Ahl al-Sunna wa ']-Jamà a is what the Prophet ot Allah 3& and his noble Companions followed. 
And it is that which is tollowed by che vast majority of che Muslims chcoughout all ages. They are 

"che Group.” which will emerge victorious in [upholding] che ccuch; in effect, they represent the 
saved secr from among the seventy-rhree groups, fx is reported by the authors of the Skvans [and 
Tirmidhi declares it authentic (sebib) from Aba Eturayra t that che Messenger of Allah & said, 

“The Jews dispersed intuscventy-one groups, and the Christians into seventy-two groups, and my 
ueri will ilivirle mta seventy-three groups.” This bhadth has been tramyratred themygh qumeroas 
other chains, among which is the report narcated by "Abdullah ibn 'Ainr o which he $$ said; "Allof 
them willbe in the Fire except far one group." They asked, "Who are they, O Messenger uf Allah?" 
He replied, " That which [and my Companions follow" {Tirmidhi judges this acce pralile [hasan |). 
Among them is alsa che report ut Mu'awiya - in which the Messenger && said, "Seveuty-twu will be 
in the Fire and one will he in Paradise and thar is^the Group" (Abr David and others). A similar 
tradition is the report of Ihn ‘Abbas a in which he said, "All al them will he in the Fire except 
for one." So it was asked, “Whar is the one?" He 24 heid bis hand and said, “The Group: so hold 
fast to the rope of Alláh all together and do not become disunited” (bn Maja et al.}. (Muydam, 
Sharh al-Agida al-Tabáwiyya aq). 
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“Imam of the Theologians, was the eponymous founder of the other major 
Sunni school of theology. He was born in Matutid, a district of Samarqand, 
in present-day Uzbekistan." Aside trom being one of the imims of the funda- 
mentals of din, he was a prominent jurist of the Hanafi school, having studied 
under Nusayr ibn Yahya al-Balkhi, and was che anchor of numerous works in 

Sigh, usül, tafir, and kalam (Al-Fawa id al-Babiyya 195). He passed away in 
333/944. Aba Zahra (d. 1396/1976) says in his 4 Madhdbib al-Islamiyya, 


Abà Mansür al-Maturidi and Abu "l-Hasan al-Ash‘ari were contemporaries, and 
both were striving in the same cause. The difference was chat Imam Ash'ari was 
geographically closer co the camps of the opponent [the Mu‘tazila]. Basra had 
been che birthplace of the Mu‘razili ideology and the place fram where ir grew 
and spread, and ic was also one of the main fronts in che ideological war becween 
the Mu‘tazila and the scholars of hadith and jurisprudence ( figh}. Though Abū 
Mansér al-Maruridi was far from this batelefeld, irs echoes had reached che lands 
where he lived, and hence, there were Mu'tazila in '[ransoxiana mimicking the 
Mu'tazila of Iraq. It was Macuridi who stood up to combar chern."" 


What we learn from the biographies of the two Imàáms is that their goal was 
onc: to defend the orthodox belicfs of the Ahl al-Sunna wa ‘[-Jami‘a against 
the onslaught of innovators, especially the Mu‘tazila. Though their objectives 
were the same, certain elements of their methodologies inevitably diverged, 


n This area was pteviously known as Transoxiana or “the Land beyond the River” (Mia Ward" 
al-Nabr}, that is, beyond the Oxus River (the Greek name for the Amu Darya); essentially, it refers 
to areas in Central Asia corresponding with modern-day Usbekistan. Tapikistan, and souchwest 
Kazakhstan. 

12 Among his works are Kirdb Ta'wild: al-Qurás (Book on the Incerpreratians of the Quen), 
Kitáb al-Magélat, Kitab al-Tawhid, Malbüth al-Shara'i', and Kirdh al-fadal in test al-figh, Bayan 
Wabrn ai-Mu'tazila (Exposition of che Errors of the Mu'tazila), Kadd al-Usül al-Khanssa, a rc£uxation 
of Aba Muhammad al-Bahilt's exposition of the Five Principles of che Mu'tazila, Radd al-/márma, 
a refutation of the Rafidi concept of irrázza, Al-Radd ‘ald Ugül al-Qardnsita, and Radd Tabdbib 
al-Jadel, Radd Wa'id al-Fussaq, and Kitab Radd Awa'il al-Aditta, all chree in che refutation of Ka bi 
(see Kawthari’s introduction ro Bayadi’s fsbdrat al-Maram 7). His other teachers include Aba Nasr 
Ahmad ibn ‘Abbas al-lyadi and Aba Bakr Ahmad ibn Ishaq ibn $alih al-Juzajani. 

13 Shaykh Murtada al-Zabidi says, “From among our scholars, Ibn ai-Bayadi reported that 
[we cannot assume that) Maruridi was a follower of Ash'ari juse because Ash'ari is thought to be 
the first to expound on the doctrine of rhe Ahl al-Sunna wa ‘]-Jama‘s, Máturidi was expounding 
the doctrine of [the Ah] al-Sunna from] Aba Hanifa and his companions well before Ash‘ari 
expounded that ofthe Ah] al-Sunna, Therefore, as menrlened in At-Tabsira af-Nasaftyya, there was 
nor a generation devoid of a group upholding the din (from che time of the [mam to Máruridi and 
thereafter] (7thdfal-Sdda at-Muystagin 2:4). 
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commensurate with the unique circumstances of each Imam locality. Some 
scholars sum up their differences as follows: Ash'art did noc give much prefer- 
ence to reason in the presence of sacred texts,'* even if they were transmitted 
by lone narrators {thabar dbád) racher chan through unincerrupced cransmis- 
sion (tawatur}.* while Mituridi would attempt to reconcile between reason 
and the transmitted text (mangif), as long as it was possible co do so wirhaur 
too much difficulty or without sacrificing fairness. This slight difference in 
methodology did not produce any substantial discrepancy in their theological 
precepts, but indeed served only to make the existing theological discourse all 
the richer. The differences were on ancillary marters that had no bearing on 
agreed-upon fundamentals, and most could be reduced to mere differences in 
phraseology. These cwo schools are chus both classified as orthodox schools 
of Islamic theology and of the Ahl al-Sunna wa ‘l-Jama‘a, with the Maturidis 
coming under the general heading of “Ash‘aris” when contrasted with the 
Murrazila, Khawarij, and other innovators.'* 

Ek should be interesting co note that most of che followers of che Hanafi 
school of jurisprudence have historically been followers of the Miruridi 
school of theology. However, one third of them, along with three-quarters 
of the Shafi‘is, all of the Malikis, and some Hanbalis, adhere co the Ash‘ari 
school. A few Hanafis, Hanbalis, and Shafi‘is subscribed to rhe Mu'‘tazili 
school, and aside from another group of Hanbalis, whe remained on che 
school of the predecessors {salaf } in the practice of tafwid (consigning the 
knowledge of the details of ambiguous [mutasbábibat] sacred texts to Allah), 


14 This dees not mean that Ash'ari shared the position of some of the hadith scholars of his 
time who were completely opposed to the use of reason in Islamic doctrine and restricted them- 
selves to the texts of che Qur'an, Sunna, and to consensus {ijrd’) (see fthafal-Sdda al-Mutiagin 
2:6), this group actually opposed him for employing certain rational proofs in his debates with 
the sectarians. 10 general, Ashari was less inclined than Maturidi to reconcile between reason and 
transmitted texisas van be surmised from the Ash‘aci opinions on the status af people to whom the 
message of Allah has not reached, and rhe issue of reason being able ca determine good and evil 
(see “Understanding Goud and Evil Through Reasan” and aere tog below). Kawthari considers 
the Maturidis to be a middle path becween rhe Mu'razila and the Ash'aris {Mugaddimds al-Imárn 
ai-Kawthari $1). 

15 Nasrarions cransmitted by sucha large number of people in each generarion thar ir isimpassible 
fos them to have conspired to tel] a Tie. This level of transmission renders chem undispurable texts. 

té See Mugaddimár al-Imárn al-Kawthari, ‘Abd al-Salàm Shannar's incroduction to Bajari’s 
commentary on Umm af-Bardbin, Shahrastani's 4t-Milal wa 1-Nibai, and Taftàzáni's iatcoduction 
to Nasafi’s 'Aqa'id. 
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many others adopted the Hashawiyya ideology” (Afeqaddinnit al-Diám 
ai-Kawthari 48). 


The Mu'tazila 


Isolationists or Dissenters. The doctrine of che Mu'tazila originated in Basra 
in che easly second century, when Wasil ibn “Atay (d. 11/748) kefi the circle 
of Hasan al-Basri after a theological dispute regarding al-manztla bayn al- 
mangilatayn'* and whether a person guilty of enormities remains a believer. 
Hasan al-Basri said, “At? has dissented from us? and thereafter, he and his 
followers were called che Dissentets, ar Ma'tazila;* The Mu'tazila (alsocalled 
Mu tazilites) named themselves thlal-Tawhid wa 1-48 (The People of Divine 
Oneness and Justice}, claiming thar their theology grounded che Islamic 
belief system in reason, Mu‘tazili tenets focused on the Five Principles: (1) 
tawhid (divine oneness), (2) aaf (divine justice). (3) ea d we we Fe (promise 
and threat), (4) af-manzila bayn al-manzilatayn (the rank in between rwo 
ranks], and ($) aser bf Vra raf wa -naby an al-"unkar (enjoining good 
and forbidding evil). 

The founders and leaders of this sect included Abu “Ali Muhammad ibn 
"Abd al-Wahhab al-Jubbz't, “Amr ibn ‘Ubayd, Bishr ibn Said, [brahim ibn 
al-Nazzam, Yashama ibn al-Mutamit, Abu ‘l-Hudhayl al-Allàf, and Aba 
Bake "Abd al-Rahmaan ibn Kaysan al-Asamm. Over time, che Mu'razila splic 
into more than twenty subgroups, such as the Wasiliyya, Hudhalivya, and 


12 Hashawiyya. Stutfers or Crammiecs. A sect who attribute hunian qualities te Allah acd 
are thus anthropomarphist: (»iujassinza). They say chat Alláh has literally (hagiaeran) seccled 
Himself on che Throne (but nat necessarily as the average human being may comprehend}. They 
are named bashanayys (stuffers) because cher introduced or stuffed many strange concepts into 
the Messenger's hadichs æ from Israclice sources Some have said chat che difference berween 
the Hasliawiyya and the magerssema fanthrapomurphosts) is that the ashawiyya fespecaally the 
later ques} did nat ¢xpheitly reveal their anthropumorphism in wnequivacal terms as did the 
mujair. Hence, they vani be considered Crypro-Anthropamorphists, See aisr frhaf al-Sada 
al-Murrtgis pi 

ag That is, those wha are guilty of enormes and die wathunt repentance arc not considere 
believers oc onbelicvers, but rather, they are in an iritecrnediate positinn between the two. They 
elann that such peuple will ovcupy a place in Hellfire although they will face a less severe punish- 
ment than that of puce unbelievers. 

19 There are alse othet opinians regarding the origin of the name Mu'turila. Shaykh Zahid al- 
Kawthari quotes from Abu 'l-Husaya al-Tara' ifi al-Dumashqi (d. 577/987) that “the origan of the 
Mu'tazila came fram some of the supporters of ‘Ali. When Hasan a craasfeseed the office af 
caliphare co Mu àwiva <, this group withdrew from che public and confined themselves co their 
masjids and 10 worship." See Kawtharl's inrroduction to Talyin Kadhib ai-Mafttari. 
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Nazzamiyya, cach named after their respective founders, and some of chem 
even considered the ocher subgroups co be unbelievers, However, they shared 
opposition co the Ahl al-Sunna wa ‘l-Jama‘a in several core beliefs, onc of 
which was their negation of the attributes (3:2 a£-»a nti). Unlike the Ahl al- 
Sunna wa *l-Jamá'a, they claimed that Allah knows, wills, and sees chrough His 
essence, not through the atrribures of knowledge, will, and sighr. Furthermore, 
they denied the beatific vision by the dwellers of Paradise. They believed chat 
Allah ercates His speech in a body and thar the Qur‘in is therefore created; 
that reason can dictate the righteous and wicked co Allah and obligate him 
co declare it as such; that it is obligatory on Allāh co punish the sinner and 
reward the obedienr:; char che servant is the creacor of his willful accians; and 
thar unbelief and disobedience are nor created by Allah (henee, they are also 
Qadarivya) ^? Nevertheless, it must be remembered thar although such helicfs 
are corrupt and invalid, orthodox Muslim scholars did not necessarily charge 
the Mu‘tazila with apostasy, nor did they regard it permissible ca label them 
unbelievers because of their views. However, they did render chem the status 
of innovators and transgressors.” 


The Qadartyya 

Libetcarians. These were the proponents of absolute tree will, or libertarianism. 
The ideology of the Qadariyya (sometimes called Qadarites) is Fundamentally 
shared by the Shi'a?* and che Mu'tazila, both of whom deny that Allah creates 


20 These beliefs are explained in che commentary of Al-Figh al-Akbar below. 

n For more details, see section “Reconciling the Conficcing Opinians Regarding the Takfir 
of che People of the Dibiz” below. 

22 Hence, Seyyed Hossein Nasr writes in his introduction to Sayyid Muhammad Husayn 
Tabataba'i's Shi'ite islam (Shiah dar fslim), "Intelligence can judge the justness or unjustaess 
of an act and chis judgment is not completely suspended in favor of a pure valuatarism on ihe 
parc of God, Hence, there is a greater emphasis upon intelligence ("ag1) in Shi'ite cheology and 
a greater emphasis upon will (irida) in Sunni kaldim, or theology, at least in the predominate 
Asharite school. The secret of the greater affinity of Shi'ite theology for the “incellectual sciences" 
fal-ielüst al-'agliyya) lies in pact in this manner of viewitg Divine Justice" (Shiite Istam ir), The 
Sunni focus on the will of Allah and their disavowal of the human intelligence as the ultimate 
determiner of what is just and unjust, etnanates frorn the Quc'anic teachings that “Allah does what 
He pleases" (14:27), that "He will not be questioned as to what He does" (21:25). and that His 
actions are not subject co human scrotmy and classiftcarion, since "You might dislike something 
when it is good for you, and you might like something when xt ys bad for you. Allah knows, and 
you know not" (2:206). While rhe Shi'ite view may seem attractive and in accordance with the 
prevalence Christian belief, the philosophy and doctrine of che Ah) al-Suuna wa '|-Jamà'z are to 
subject intelligence co revelation, especially since it is a greater error to define rhe nacure of Altàh 
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evil but rather ascribe co man che ability to create evil, Ma'bad ibn Khalid al- 
Juhani (d. 80/699) was the first to speak in denial of gadar (predestination). 


The Khawarij 

Separatists or Seceders. The Khawárij (or Kharijites) were the first sect co split 
from mainstream Islam. After the arbitration? between ‘Aland Mu ‘awiya 4. 
a small number of pictists separated from chem and withdrew ro the village 
of Harüraà under the leadership of ‘Abdullah ibn Wahb al-Rasibi and were 
joined near Nahrawan by a larger group. This was the group responsible for 
the assassination of ‘Ali æ and the failed attempts to assassinate Mu‘awiya 
and ‘Amr ibn al-As 4. Even more extreme than the Mu'razila, they held 
actions to be an integral part of faich and thus considered anyone guilty of 
an enormity ta be an unbeliever. 


There were some other theological sects that emerged which did not have as 
much influence as the Mu‘tazila, but nonetheless added to the fierce sectarian- 
ism char characterized the period. 


The Jabriyya 

Fatalists. The belief of che Jabriyya (or Jabrites) is diametrically opposed to 
that of the Qadariyya. They had a fatalistic outlook and believed chat man 
has no free will in his actions; that man is under compulsion, or jabr, just as 
a feather is ar che mercy of che winds; and that he has no choice even in his 
intentional actions, A subgroup of the Jabriyya arc the Jahmiyya, 


The Jahmiyya 
They were followers af Jahm ibn Safwan al-Samargandi (d. 128/745) and 
considered pure fatalists ( Jabriyya). Jahm expressed his heretical beliefs in 


by mere human reason than ro have a person enrertain the false notion that Allah gives life co “evil.” 
Moreover, according to rhis erroneous logic, it follows that He would be unjust in doing so. The 

Qur'an teaches that Allah “is never unjust ro [His] servants" (8:52). When chis verse is read along 

with che aforementioned verses, one can see chat che doctrine of che Ah] al-Sunna wa ‘|-Jamii‘s is 

more in agreement with che Qur'ànis teachings. 

z1 Following the murder of “Uchinac, 'Ali 4 was made the successor; however, due to certain 

differences of opinion regarding how to treat the murderers of ‘Uthman, a battle ensued between 
‘Ali and Mo'awiya A at Siffin. The barrle was indecisive, and the nwa parties agreed to an arbitra- 

tion. See Jtnám al-Wafzg' fi Sirat al-Kbulafd' 346—261. 
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Tirmidh (present-day Uzbckisran) and was executed by che Umayyad gover- 
nor of Balkh and Jazajan, Salm ibn Ahwaz al-Mazini, in Marw (present-day 
Turkmenistan). Like che Mu'tazila, he rejected the erernal divine attributes, but 
he also held other heretical beliefs. For example, he was one of the first to say 
the Qur'an was crcared, having learned chis idea from his Damascene teacher 
Jad ibn Dirham (d. 124/742). Another belief attribured ro him is that Paradise 
and Hell are transient, A number of belicfs are sometimes falsely ascribed co 
him, according to Imam al-Kawthari, and people sometimes hurl the name 
Jahmiyya as an insulting epither upon any disagrecable opponenc.** Certain 
beliefs heid by Jahm ibn Safwan do take onc out of Islam into unbelief, as do 
some of those held by the Karramiyya. 


The Karramiyya 

Their name and beliefs are traced ro Aba ‘Abdillah Muhammad ibn Karam 

(d. 255/868). Abour them, Shahrastani?* wrircs, “They believed chat many 
contingent things exist in the essence of Allah. For example, they believe that 
the informing of past and future events exists in His essence just as the books 
revealed to the messengers exist in His essence [rather than being through His 
atcribuces].** They are anchropomorphists (zjossinza), for Muhammad ibn 
Karram declared that his god {as Allah is transcendent above what he ascribes 
to Him) rests on the Throne; that He is “above, as in the physical direction; 
that He is substantive; and that there are [physical] movement, displacement, 
and descension for Him, among other irrational ideas. Some Karramiyya also 
claimed that Allah is a body (js). The Karramiyya divided over time into 
twelve sects (AL-Afilal wa T-Nibal 108-109). 


24 Al-Milal wa 'l-Nibal 86-88; Mugaddimát al-Kawthari, "Inrroducrion to Tabyin Kadbib 
al-Muftari 43. 

25 Muhammad ibn ‘Abd al-Karim ibn Ahmad Abu ']-Fath a)-Shahrastani was a philosopher of 
Islam, an ]mam of dalam in the school of Ash‘ari, a historian, and a heresiographer. He was born 
in Shahtastan between Nishapur and Khawariem and moved to Baghdad in 510/116, where he 
stayed for thirty years before returning ro his hometown, He authored Kirdb at-Milat wa -Nibal 
(The Book of Sects and Creeds) among other works, Iba al-Sam'ani reports that hé was accused 
of having Ismaili leanings and others say he was sympathetic to the philosophers, He passed away 
in $48/1193 [Lisän al-Mizdn 1:427. .41-Wafi bi "I-Mafaydr 1409, Al-A ‘Lint 6:218). 

26 By considering these things to exist in the essence of Allāh, the Karrieniyya are rendering 
His essence a locus fir created chings, whercas rime, place, and change ace qualities that apply 
only ro created things. In reality, He creates things through His attributes, while the things created 
are che effects of His attributes. 
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The Murjia 

Postponers, Deferrers, or Antinomians. They were a group of innovators who 
claimed thar disobedience does not harm one, but chat Allah forgives all sins 
as long as one has faith, rhus going to the opposite extreme of the Khawarij. 
Because of their belief, they frequently neglected their religious rites. 


Although these sects may no longer exist today as formal groups, some of their 

beliefs have continued and are heard bei ng advocated by contemporary figures 
who style themselves as reformers. All praise is due to Allah, then, who has 
preserved His faith and created in it the powcr to continually cleanse itself of 
innovations and spurious reformations. The Messenger of Allah 58 said, “This 
sacred knowledge will be borne by the reliable authorities of cach successive 
generation, who will [preserve it and] remove from it the alterations of che 
excessive, the interpolations of the corrupt, and the false interpretations of the 
ignorant” (Bayhagi, Khatib al-Baghdadi, Sharaf Ashab al-Hadith). 


AL-FIQH AL-AKBAR 


The Authorship of Al-Figh al-Akbar 
There is some difference of opinion regarding the attribution of Af-Figh al- 
Akbar to Abū Hanifa. The ninereenth-cenmry Indian scholar and biographer, 
‘Allama Shibli Nu‘mani (d. 1368/1949), writes that no extant book could be 
tightly attribuced to Imam Abū Hanifa (Siret al-Nu‘man 84). The Dutch 
Oricntalist A. J. Wensinck makes a similar statement: “The Figh Akbar (11), it 
is true, opens in the singular, probably because by doing so, it seeks co uphold 
the fiction of Abū Hanifa’s authorship; but later the singular is dropped in 
favor of the plural” (Zhe Muslim Creed 102). On the other hand, the famous 
seventeenth-century Otroman scholar Haji Khalifa (or Katib Celebi, Kashf 
al-Zunūn 5:161) as well as other renowned biographers such as Zirikli (47- 
Alam 234) and Kabhila (Mujam ai-Muallifin 193) consider it to be the work 
of the Imam.” The commentators of Ai-Figh al-Akbar arc also in agreement 


27 Similarly, Carl Brockelmann and Fuat Sezgin have mentioned Al-Figh al-Akber among Loam 
Abit Hanifa's works, See Gescinchre der Arabischen Litterature 177; G.A.L. Supplement 1:385; and 
Tavikh al-Tyrdth al-Arab (Geschichte det Arabischen Schrifitums) vol. 1, pt. 3, P- 37. 
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that the text was indeed hac ofthe noble Imam himself The Otroman scholar 
Maghnisawi writes, “The treatise AL-Figh al-Akbar, which the Great Imam 
authored, is a reliable and accepred work" (Sharh al-Figh af-Akbar 2). ‘Alial- 
Qart, the hadith scholar, theologian, and jurist, writes in his commentary, “The 
Great Imam, che Magnanimous, the Great Honorable Exemplar of Mankind, 
Aba Hanifa of Küfa (may Allah have mercy on him) states in his work called 
Al-Figh al-Akbar .. 7 (Minah al-Rawd al-Azhar 43)" 

Furthermore, the indexer and bookseller of the fourth century, Ibn al- 
Nadim, states in his Kirab af-Fibrist, which was compiled in 377/987: "His 
[Aba Hanifa’s] works are the books A/-Figh af-Akbar, Al-Risala (The Epistle) 
to ['Uthman] al-Bari, and Af-Atim wa T-Muta'allim (The Scholar and the 
Pupil)” (156). This fourth century record is sufficient to invalidate the opin- 
ion of Wensinck, who writes chat “atter che first half of the tenth century AD 
[fourth cz], in which the Figh Akbar (11) probably originated, several doctors 
composed creeds of a more or less varying structure.” 

Imam ‘Abd al-Qahir al-Baghdadi (d. 429/1037) writes, “The first of the 
theologians from among the jurists and leaders of the schools were Aba Hanifa 
and Shafi,” for indeed Aba Hanifa composed a treatise in the rebuttal of 
the Qadariyya called Ai-Figh af Akbar" Imam Abd Muzafar al-[sfirávini strates 
in his A?-Tadsir fr I Din, “Aba Hanifas 4l-Alim wa "IL Muta'allin: contains 
conclusive proofs against the people of heresy and innovation, and the book 
Al-Figh al-Akbar that has been related to us by a reliable authority through 
a transmission from Nusayr ibn Yahyà from Aba Hanifa .. . " Shaykh Wahbi 
Ghawji, after quoting [sfirayini’s stacement, says, “I saw an excellent manuscript 
of Ai-Figh al-Akbar in the library of Shaykh al-Islam ‘Arif Hikmat (collection 
226) in che illuminated city of Madina (may there be a thousand blessings 
and peace upon its inhabicanes), which was from the cransmission of ‘Ali ibn 
Ahmad al-Farist from Nusayr ibn Yahya from Abū Mugaril from ‘Isim ibn 


1B This attribution is also verified by Iba Abi l-Tzz al-Hanafi at the outset of hus Sharh al-Agida 
al Tabdurizya where he says, "The science af the foundations of the faith is the noblest of sciences, 
since the nobility of a sclence is by what is known through it, and rhis is the “greater knowledge" 
lal-figh al-akbar) relatively speaking to che science of the branches [of the faith) This is why 
Imim Aba Hanifa (may Allah have mercy on him) called hls statements and compilation of che 
fundamentals of faith, 4l-Figh al-Akbar . . ^ (65). 

19 The scholar of his time, defender of hadith, imam and jurist of the umma, founder of 
the Sháfi't school of fgh, Abu ‘Abdilldh Muhammad jbp Idris al-Sháfi's al-Qurashi. He died ln 
104/819 in Caira. 
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Yusuf fom Hammad, the son of Aba Hanifa. This confirms the attribution 
of Al-Figh al-Akbar to the Imam (may Allah have mercy on him)” (4/-Fatig 
al- Muyassar 12-13). 


An Interesting Explanation 


Mawlina Muhammad Sarfráz Khan Safdar’* provides an interesting explana- 
tion for the confusion behind the attribution of At-Figh al-Akbar to the Imam. 
He writes chat chose who claim thar there are no works of Imam Aba Hanifa 
in existence today are in sheer delusion, and that Ibn al-Nadim has atcriburcd 
the book to che Imam. Hc then states: 


"'Allàma Tash Kubrizada" writes that Imam Abū Hanifa has discussed most 
aspects of che science of kalam in his books 4U-Figh af-Akbar and Al-‘Alim wa 
T-Muta'allim. As for che assercion thar these two works are not authored by Imam 
Abit Hantfa but by Abu Hanifa al-Bukhari," this is a mere fabrication of the 
Mu‘ tazila, who were under che false impression that Imam Abi: Hanifa was onc 
of their suppocters, ‘Allima Hafiz al-Din al-Bazzazi™ writes in his book Managib 
Abi Hanija chat he personally saw the two books, 4f-Figb al-Akbar and At-Alim wa 
“Mata ‘ailim, weren in the handwriting of Shams al-Din al-Kardart al-Barátiqini 
al“imadi,« who in tum stated that they were authored by the Imam. A large group 
of scholars have also affirmed Imam Aba Hanifa as being the author of these wo 


30 Muhammad Sarfraz Khan Safdar ibn Nür Ahmad Khan ibn Gul Ahmad Khan was bom in 
1332/19¢4 in the Hazara district in present-day Pakistan. His teachers include Mawlana Husayn 
Ahmad Madani, I'zaz ‘Ali, Muhammad Ibrahim Balyawi, and Mufti Muhammad Shaft. He is a hadith 
scholar, a specialist in many Islamic sciences, a prolific writer with many works to his name, and has 
been teaching Sabip al-Sukhari fot a number of years (Akabir 'Ularnát Deobend 410-511), 

31 Muhammad ibn Ahmad lbn Musrafa, Tash Kubrizida al-Rümi al-Hanafl, the historian, 
exegete, and blographer, was the author of Zubfar al Ulüm and Mifidh al-Sa ada wa Migbah al- 
Siydda, He was born in 349/1552 and died ia 1036/1621 (Mu'jaot al-Mu allifin 9:21). 

32 This is most likely a reference to Abd Jafar Muhammad ibn ‘Abdillah ibn Muhammad 
al-Hindawani al-Balkhi ai-Hanafi, called Abd Hanifa al-Saghir (the Younger) for his complete 
mastery of jurisprudence. He studied under Aba Bake ibn Muhammad ibn Abi Sa'id and passed 
away in 362/972 at the age of 62 in Bulehaed (TZj a!-Tarájim 23). 

34 Muhammad ibn Muhammad Hafiz al-Din ibn Nasir al-Din al“Imadi al-Kardari al-Bazzazi 
al-Hanafi (d. 316/1415 07 $27/1424), anchor of Jimi‘ al-Fatdud and other works (41-Dasw'al-Lámf 
4:499, Mu fant al-Muallifin 33177). 

34 Shams al-Din or Shams al-A'imma Abu ‘Il-Wahda Muhammad iba ‘Abd al-Sattir ibn 
Muhammad al-‘Imadi al-Kardari al-Baratigini, called the "Teacher of the Imams,” was proficient 
in the Hanafi school and its principles. He died in Bukhara in 642/1244 (ALWAR bi 'lafaydt 
1:499, Táj al-Tarápm a1). 
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works, among them Imam Fakhr al-[skim al-Bazdawi," in whose book Al-Usiit 
this agreement is mentioned. Shaykh "Abd alZAziz al-Bukhari" also affirms their 
authorship in his commentary of Al-Usal" (Magame Abii Hanifa 108). 


The claim of the Mu'tazila that 4i-Figh al-Akbar was authored by Aba 
Hanifa al-Bukhari was triggered by chose sections of the treatise thar contain 
reburtals of che Mu'tazili doctrine. This was very damaging to them, since they 
considered Abu Hanifa to be a Mu'razili; hence, chey falsely attributed the texts 
ro Muhammad ibn Yusuf al-Bukhari, who was also known as Abū Hanifa. 


Two Versions of Al-Figh al-Akbar 

An intriguing rwist to this issue is chat there are actually two works known as Ai- 
High al-Akbar axtcibuted to the Great Imam. The two are referred to by orien- 
talists as Figh Akbar (t}and High Akbar (11)—the commentary of Maghnisawi 

and ‘All al-Qari being of Figh Akbar (17) and Abu ‘l-Layth al-Samarqandis 

commentary (incorrectly published as Abà Mansür al-Macuridi’s commentary) 

being of Figh Akbar (1). Wensinck stares, "Ic is a Strange fact that neither in 

Arabic literature nor in che European catalogues of Arabic manuscripts is any 

discrimination made berween the two" (The Muslim Creed 103), 


Al-Figh al-Absat 
Wensinck says regarding Figh Akbar (1): 


We possess, however, another document, which contains valuable indications, 
namely, the Figh Absar. le rests on the answers given by Abu Hanifa to questions 
regarding dogmatics pur ro him by his pupil Abu Muri al-Baikhi. So as far as [ can 
sce, rhis pamphler, a unique copy of which is preserved in Cairo, is genuine. Here 
we find, asa matter of fact, all che articles of Figh Akbar (1), with the exception of 
the arr. 7. This makes ic probable thar the editor and commentator of Figh Akbar 


33 ‘Aliibn Muhammad ‘Abd al-Karim ibn Misa al-Bazdawi, che great imim known as Fakhr 
al-Islam (Pride of islam). He was born around 400 and was the author of many works, including 
At-Mabsat, Sharh al-Jimi al-Kabir, Sharh al-Jánsi' al-Saghir, and Al-Usait. He is the brother of Sadr 
al-Islam al-Bazdawi and the student of “Umar al-Nasafi. He died in 482/1085 and was buried in 
Samarqand (4/-Fawid'id at-Bahiyya 124). 

36 ‘Abd al-Aziz ibn Ahmad ibn Muhammad, ‘Ala’ al-Din al-Bukhari al-Hanafi, che jurisc 
and scholar of uset from che inhabitants of Bukhara. He auchored the famous two-volume com- 
mentary on Bazdawi's Lisi called Kashf al-4srár, and Sharh Muntakhab al-Husimi. He died in 
710/1330 ldlt tim 423). 
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(2) has borrowed the text on which he commented from the Figh Absa. So the 
Figh Akbar (1j. hough noc composed by Abu Hanifa, is proved zo be derived 
from genuine utterances of the master with the possible exception ofat. 7 (fhe 
Muslim Creed i13). 


What Wensinck overlooks here is chat wharhe refers co a» Figh kbar (1) in 
fact AP gh al-Absat, There are actually two works of Abū Hanifa known as 
Al-Figh af-Akbar. One is the popular narration of che lmàm's son Hammad: 
it has attracted more commentaries, as those of Maghnisawi and Qari, and is 
always referred to as /f/- Fig al deba. The other narration is that of Abū Muri 
lakan ibn “Abdillah al-Balkhi, which is case as 2 dialogur, lr is longer and 
is referred to as dM Figh al-tbsar (Lhe Excensive Knowledge) co differentiate 
it from itigh af-thbur, Mere acc also various editions of ditigh al-Abset, 
which may explain Wensinck’s error. A quick glance ac these editions reveals 


discrepancies and inconsistencies in che text. 


Cuonciusion 

The evidence above, taken together especially Ibn al Nadum’s listing ("vio 
centry) and che mannscripr in Arif Hikmat {Madina} containing the chain 
back to Hammid, son of Abū Hanifa—demonsrrates the authorship of che 
imin, Thanks to modern computer and printing technology, in recent years 
the world has seen the publication of many rare manuscripts. Therefore, che 
ready availubility of Abū Hanifas words docs not seem as farfetched today as 
ic may have seemed a hundred vears ago 1o Shibli Nu mani. Were one still co 
insist that the Great [màm did not author them, it is at least more dithcult to 
deny thar their contents reflect his teachings. Earl Edgar Elder states in his 
introduction tod Commentary on The Creed of shar? ALP gh aldtbar (1) 
which, even though it is wrongly azeribuced to Abü Hanifa iil. tso) reflects 
Chien al-Din, Itbáf al-Sida 
al-Muttagin, Murzadà al-Zabidi discusses the various opinions surrounding 
the authorship of the five books attributed to Aba Hanifa: 


his teaching" [avti}. In his commentary on Ayd 


It has come co be taken for granted (22 win ad ma lm), based on the aforemen- 
cioned, chaz cae authorship of chese banks belongs ca che lmam, buc che accurate 


opinion is chat the discussions [on Islaniic creed] treated in these books are in 


37 This is Elder's translation of Taftàzáni's conuneatary on Nasafi's dq. 
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fect from the divtations of the bnàm to his students Hammad, Abu Yàsut. Aba 
Mugi al-Hakam ibn ‘Abdillah al-Balkhi, and Aba MucStil Hafs ibn Muslim 
al-Sarmarqand?. Some of these students compiled the discussions and a group of 
specialists, such as lsmá'il ibn Hammad (the grandson af the Imam), Muhammad 
ibn Mugàcil al-Rázi, Muhammad ibn Samá'a, Nusayr ibn Yabyá al-Balkhi, Shad- 
dad ibn al-ldakam, and achers, cransmitted thein from these scholars, until 
they reached Abü Manir al-Maruridi through reliable chains of transmission, 
Therefore, whoever ascribes chem co che Imam bas done so corcecdy because 
those discussions were his dictatiuns. Whoever has accribuced chem co Abo Muri 
al-Balkhi. of to à contemporary, ar semeone wha lived atter hir. has also cane 
so carrectly, because the works were campiled by them. Another cxample ol this 
[epe of compilation) is che resid atecibuced co [mim Sháf' i, which is actually 
the rendering of Abi “Aunt Muhannad ibn [afar ibn Muhammad ibn Matar 
al Navsábüri, Abu ‘l Abhis al-Asamm, from the principles laid down by lmam 
Shiji i. We now mention for you chose who rransmirted these books and relied 
upon chem. One af chem is Fakhr al-Islam al-Bazdawi, who quored a porien of 
edi-Figh at. dibar, Al fiu wur T-Mmmtalatlin, and Ab Risa at the beyinning of his 

Usil... Portions of the five books, 41 Fb al-thbar, AI lion wa 1-Muta'atlim, 


Mab al Absat. Al-Rivila, and AL Hágézya, have been quoted in approximately 


thirty books by various Imáms [of che ] fanafi school |. and chis much is sufficienr 
‘te substantiate] chat the geeat scholars have completely accepted these works. 
And Allāh knows best.” Uthat al Sada al-Meettagor 2:14) 


The Transmision Chains of the Five Buoks and Their Manuscripts 

Shaykh Zàhid al-Kawthari writes char the Imám' five books are che main 
sources used by che Idanafi Macuridi scholars for understanding the corrcet 
Islamic doctrine of the Messenger of Allah 4s, his illustrious Companions, and 
the People of che Sunna who followed them. He continues. explaining that Aba 
Mansür a]-Maturidi and [mam Abo Ja far al-Tahawi boch based cheir works 
on Abo Hanifas books, Manuscripts of the books exist in the Farih Narian 
Library [Fuh Millet Kütüphanesi) in Istanbul and the Nacional Library of 
Egypt (in Cairo). They have all been previously published as a collection. 
and AL Hiesyya was published wich its commentary many times, Likewise, 
Hammàds narration of Af Pigh af Akbar and its commentaries are in print, 
A commentary of Aba Muri s version of J4PFigfi al-thhar (AU Figh af Mbsar) 
was also published in India and Egypt, but the publishers have iricorrectly 
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actribuced it co Aba Mansürc al-Maturidi. The inaccuracy of this actribucion 
is clearly demonstrazed by the presence of quotes from later authorities in chc 
text. [he commentary belongs to Abu ‘[-Layth al-Samarqandi (d. 373/983), a 
fact confirmed by many manuscripts in the National Library of Egypt (col- 
lcctians 345 and 393, and Thn af  Kalám 193). 

Kawchart then provides the chains for these books in the introduction to 
his edited collection. He says that Aé-fim wa ‘LE Muta‘allin is transmitted 
by Aba Mugaril Haf ibn Salam al-Samargandi from Aba Hanifa, A-Risale 
[Lhe Epistle) sent to “Uthmin ibn Muslim al-Batti is cransmitced by Aba Yüsu£ 
from Abit Hanifa, é-Figh at-tbsaz is by Abū Muri al-Hakam ibn ‘Abdillah 
al-Balkhi from Abū Hanifa, 4/-Figh al-Akbar is by dammad from his father 
Abit Hanifa, and 4¢-Hastyya (The Testament) is also transmitted by Abū Yüsuf 
from Abū Hanifa. Regarding Hammad’ narration of At-Figh al-Akhar, which 
is what concerns us here, Kawehari quotes the chain found in a handwritten 
manuscript in the Library of Shaykh al-Islam ‘Asif Hikmac in the noble city 
of Madina. In it, Shaykh Ibrahim a]-Küráni cites his chain to ‘Ali ibn Ahmad 
al-Fárisi from Nusayr ibn Yahya from Ibn Mugáril (Muhammad ibn Muqácil 
al-Razi} from ‘Isim ibn Yésuf from Hammàd" from his father Aba Hanifa 


38 Since, some attempts have been made ac discrediting the narrators of Al-Figh af- klar, it is 
important to point aut the true scacus and truthfulness of chese scholars. Hamwnid ilm Abt Hanija: 
Haramad being the son of the fmam was no doube well versed in the opinions and ideology of 
has father, During his father’s lifetime, he had reached the level where he began issuing fatis LA1- 

Jausiinr al Mudi'). [mam Dhahabi stares ax che end of the biography of Imam Abi Hanifa, "And 
Ius son the purist. Hammad ibn Abi Hanifa was a man of great knowledge, piery, uprighrness. and 
cumplete absiinguvce" (Siyar Aim al Nubala' 6401). Ibn Khallikan also described him as sáll» 
(righteous) and [endowed with] khayr (goad) (Lisän al Mizán 3:267), Abdullah ibn al-Mubarak, 
known for transmitting only fom reliable sources. has taken hadiths from him (Liz af-Mizán 
3:267). Fri ibn Yitsuf: Tbu Hibbin mentions þura among his list of reliable narracors (?5igàt) and 
Khalili regarded him as sadi (very honest] (1 isdn al-Mizán 5:4 46). liam Dhahabi has inentionied 
chat he and his brother were considered che greatest scholars of Balkh ( Tarikh al-ISIdr, "Events of 
che years 2t1-220 AH," p. 296); it is further said that che scholars of Balkh bad extremely stenng 
links with Abū Hanifa as is evidenc trom the book Masid tht Balkh smin af-Hanafiyva (The Hanat 
scholars ot Balkh). Muhammad ibn Msqgáril: He was a student of imam Mubanimad al-Shaybàni. 
Several juridical rulings are transmitted trom him, and rhese rulings have been extensively yuoted 
in che books of Hanafi jurisprudence. Imam Dhahab says, “He was Erota accunpg the great jurists” 
(lartkb al-fsiim, "Events of the years 241-250 AH, p. 472). Nusayy ibn Yubyd: He is recorded 
as being "from che jurists and hadirh scholars ot Balkh" (Afushd ikh Balkh min al-Hanajfiyya $3]. 

“from among the great jurists and pioneers of Balkh" (67), and “a scholar, ascetic, and speciaiist" 
i89). Astle frum this, it is also important to keep in mind chat Al-Fingh l-Akbar and che pointes 
contained thecrin have enjoyed widespread acceptance cheough the successive generacions of 
Hanafi scholars and others all the way fron the beginning as Zabidi in his /tháfiz:t3-14 (see also 
quote above, p. 2$|) ard Bayadi an has fshdrat af-Manim (12-23) have detailed. 
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(may Allah be pleased with them all). He says that there are two manuscripts 
in this library, and they are the oldest and most reliable extant manuscripts. 
He gocs on to mention some of the discrepancies found berween the various 
manuscripts, which we will discuss in other parts of this book. 


imam Abi Hanifas Methodology in Al-Figh al Akbar 


At-Figh al-Akbar is a clear and concise text. It is noc too difficult for a person 

with sufficient command of Arabic and an elementary understanding of the 

Islamic creed to understand. The work begins by mentioning the founda- 
tional articles of faith, and goes on to discuss the eternal essence (dhat) of 
Allah Most High, His names and attributes, and the Qur'an as His eternal 

speech, Thereafter, it elaborates on how one acquires true faith (inan) or 
enters into a stare of unbelief (&ufr) after coming into this world. The subject 

of prophets and messengers is also taken up in some detail, followed by a dis- 
cussion on the four rightly-guided caliphs and other Companions, and what 
the attitude of believers should be toward them. In refuting the Mu‘tazila, 
Khawarij, and others, the rexe proves chat the believer does not leave Islam by 

committing sins. A discussion of che miracles bestowed by Allah Most High 

on His various servants is presented, followed by an in-depth analysis of pnan 

{uue faith) and iséd (submission) and the extent to which a persons faith 

increases and decreases, Other issues raised in the text include che generosity 
and justice of Allah in dealing with His servants; eschatological issues, such 

as the questioning in the grave; che Ascension (miraj) of the Messenger 4; 
as well as Gog and Magog and other awaited signs of the Last Day. Although 

the [mam follows a particular order in che text, he sometimes repeats certain 

points already mentioned for emphasis; for instance, because of che Qur'an’s 

weighty importance, he asserts several times that the eternal speech of Allah 

is unlike the created words of human beings. 


Commentaries on Al-Figh al-Akbar 


Among the many commentaries on At-Figh af-Akbar, the commentary of 
Abu "-Munrahi al-Maghnisawi stands out as the most concise. Despite its 
brevity, it iscomprehensive and sufficiently explicates the points propounded 
by Aba Hanifa This commentary avoids lengthy and intricate discussions on 


39 See introduction to the five hooks published by Al-Maktaba a]-Azhariyya bi "Cl-Turath. 


31 


AL-FIQH AL-AKBAR 


the more subtle points of [slamic theology and belief and suffices with lucid, 
comprehensible, and short explanations of the text. These qualities make ic 
an ideal choice for an English translation. 

The method of commentary is classical, wherein che commentary is inter- 
woven with the text, glossing words and sentences and commenting on whole 
sections. Sometimes a word is sufficient, while other times, a sentence or even 
a paragraph or rwo is offered as an explanarion, As Maghnisawi mentions in 
the beginning of his commentary, his intention was only co compile helpful 
statements from reliable books regarding the points mentioned in AZ-Figh 
ai-Akéar, along with excerpts from the Qur'an and hadiths. Occasionally, he 
presents morphological breakdowns for words and parses sentences. These are 
difficult to render and usually unhelpful co the English-speaking reader, so 
most of them have been omitted in this translation. It also bears mentioning 
that Maghnisawi, a Hanafi Maturidi scholar, docs not diverge with any of the 
views of Imam Abi Hanifa mentioned in At-Figh al-Akbar. 

Maghnisawi begins his commentary with a short scrmon, a prayer for 
protection from erroneous beliefs (a cradition of many righteous scholars), 
and quotes a statement by [mam ‘Ali al-Bazdawi on the various types of 
knowledge. He then formally begins his explanation of A/-Figh al-Akbar. Ac 
the end of his commentary, he closes wich another prayer co Allah to guide 
everyone onto the straight path, 

In contrast, Mulla ‘AH al-Qan’s commentary of 4i-Figh al-Akbar is much 
more detailed and incorporates Abū Hanifa's .4/-H4siyya in it as well, The 
commentary is a treasure for thosc seeking a thorough elucidation of che 
tenets of faith according to the Mácuridi school, as well as an understanding 
of the differences between the theological schools and sects. This commentary 
is quite extensive and beyond the scope of chis translation; hence, only the 
relevant discussions that are not covered by Maghnisawi have been culled for 
inclusion in this teanslation. Aside from these, numerous other commentaries 
were written on f-Figh al- Akbar. Details of these commentaries have been 
provided in a separate section at the end of chis introduction, 


This Translation of Al-Figh al-Akbar and its Commentary 


I was fortunate to come upon Maghnisawi's commentary of Af-Figb al- Akbar 
in the library of Madrasah Zakariyyah, Johannesburg, South Africa, when 
searching for a topic for my B.A. honors thesis at Rand Afrikaans University 
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(now University of Johannesburg). This commentary scerned to be appropri- 
ate for my purpose, and deserving of further research and eventual translation 

into rhe English language. The late Professor Abdur-Rahrnan Doi agreed to 

this project.** 

At the time of producing this work, no English translation of the cext of 
AL-Figh a-Akbar oc of acommentary on it were available co me. However, some 
time after completing the translation, I found a reference to A. J. Wensincks 
translation of AP Figb ad-Akbar in Elders A Commentary on The Creed of 
Islam (xxvii). I later found the translation as part of The Muslim Creed by 
Wensinck. Still lacer, I came across another translation of the text by Hamid 
Algar. However, in comparison, all three translations arc very different from 
each other. As for Maghnisawi's commentary of Al-Figh al-Akbar, | am not 
aware of any other translation in English. 

For the initial cranslation, L used che edition of Maghnisawi's commentary 
on dt-Figh af-Akbar published by Qadimi Kutub Khana, Karachi, Pakistan. 
This is actually a reproduction from an edition published by Majlis Dira 
al-Ma'arif al-Nizamiyya of Hyderabad Deccan, India. At the time, chis was 
the only edition of Maghnisàwi's commentary co which l had access. When 
necessary, l consulted other editions of AIL Fig af Akbar that were included 
in editions of Qiri's commentary. 

After completing my thesis, I had the good fortune to study Minah al- 
Rawd al-Azhar, che larger commentary by Mulla ‘Ali al-Qari, with Shaykh 
Adib Kallas of Damascus, Syria. I am deeply indebted to him, for he graced 
me with the opportunity to accend several classes he was teaching in egida 
and, despite his busy schedule, went through "Ali al-Qàri's entire commen- 
tary with me during the short time [ had in Syria. He also honored me with 
an ijáza, or teach ing authorization, in this book. He possessed deep insight 
into doctrinal issues and made chem easily comprehensible to me, explaining 
chem with simple, yet remarkably articulate words, often using nothing more 
than everyday examples. L was able to improve and enhance this work greatly 


40 The professor was a fatherly figure to his students, and we benefited much from his 
experiences ar the University of Ife, Nigeria and the International Islamic University in Kuala 
Lumpur, Malaysia, and from his knowledge of and association with prominent orienralists like 
A. J. Arberey ac Cambridge, UK during his doctoral studies, He passed away a year after I had 
completed the translation for che thesis. May Allah bless him, illuminate his grave, and shower 
him with His mercy. 
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by sitting in his company. May Allah grant him a long life and reward him 
abundantly in this world and the next. 

After the work was submitted as a thesis, it sat unpublished for nearly a 
decade. Dori ng this time, ] received numerous requests and much encourage- 
ment—and a bit of earnest, but kindly, imporruning—to publish it. For despite 
the importance of chis subjece matter ro theological discussions currently 
prevalent within the Muslim community, there was and remains a scarcity 
of books on ir published in English, especially rranslations of classical texts 
and their commentaries. Over the years, I have been forrunate to come across 
and study many cditions of al-Figh al-Akbar and its various commentarics, 
along with other books on Islamic theology, which have helped me prepare 
this translation for publication. 

All praise is to Allah Most High. After much addition to the original 
translation, this edition is now before you. It includes numerous nores selected 
with care from ‘Ali al-Qari’s commentary, the entire Kitab al-Hasiyya of 
imam Abi Hanifa, and nores from other sources. For the parts taken from 
‘Ali al-Qaris commentary, Minah al-Rawd ai-Azbar, | have used the edition 
of the Albanian Hanafi scholar Shaykh Wahbi Sulayman Ghawji al-Albani, 
published by Dar al-Basha'ir al-[slamiyya, Beirut, which he based on the 1956 
Cairo cdition of Matba‘a Mustafa al-Bábi al-Halabi and a manuscript from 
the Zahiriyya Library in Damascus. I have also been extremely forcunate to 
have obtained electronic copies of several hand-written manuscripts of Al-Figh 
al Akbar, Kitab al-Wasiyya, Minah al-Rawd al-Azhar, and Maghnisawi's com- 
mentary from the librarics of Al-Azhar University in Cairo and the Univer. 
sity of Tokyo (sce pp. 38-39 for samples and bibliography for complete list). 
These have proved invaluable in cross-referencing and verifying the texes of 
the published editions and clarifying che discrepancies found in them. I have 
also verified the entire published edition of Maghnisawt’s commentary used 
for this translation with a copy of the oldest manuscript in my possession, AFS. 
2401 from Tokyo, written in 1959/1649. Upon comparison, ir is clear chat the 
published edition, upon which this cranslation is based, is far superior co all 
the manuscript copics [had in my hands; the editors may very well have had 
access to a more accurate manuscript. Onc exception to this is a confusing 
paragraph, which crept in from Qari’s commentary and contains many errors, 
Of the nine manuscripts of Maghnisawi I was able to consult, none of them 
included this paragraph. This point has been highlighted in che foornotes, 
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along with a few portions of the Af-Figqb al-Akbar texe that is surrounded by 
some confusion. 


Format Used in This Manual 

The layout of this edition presents the voweled Arabic text of 4/-Figh al-Akbar, 
followed immediately by its translation in English. Punctuation and vowelling 
of the Arabic text has been added by the translator, as classical texts generally 
do not contain cithez. Thereafter, che translation of the rext is presented again 
in maroon with Maghnisawi's running commentaty in black. Every effort has 
been expended co render the translation of thc text and commentary intel- 
ligible. Where an explanatory note or phrase interrupts the text of di-Figh 
al-Akbar in mid-senrence, if grammatically possible, it is accommodated inco 

the sentence; otherwise, a solidus (/) is used to separate chem. When the text 

is then resumed, it is introduced by a click symbol ([) and chus set off from 

the preceding portion, Notes from ‘Alt al-Qari’s commentary are then added 

as independent paragraphs wherever elaboration of che text was necessary: 

sometimes these glosses are direct translations and other times, a summary or 
paraphrase is provided along with the page references in parentheses to help 

distinguish it from Maghnisiwi's commentary. The translated text of Kizzb 

al-Wasiyya is broken up and added into the relevant sections with Qari’s com- 
mentary where it has not been quoted already by Maghnisawi. 

As mentioned earlier, notes on morphology and grammatical structure 
have been omitted in chis English translation, since the intended meaning is 
usually conveyed in English. English equivalents to Arabic terms have been 
used and when appropriate, transcriptions of Arabic terms are enclosed in 
parentheses, c.g., Necessarily Existent (wajib ad-wujtd) and possibly existent 
(mumkin al-wejid), I rare cases, they are presented the other way around. 
Allother comments, explanatory words, and sentences are enclosed in square 
brackets within the cranslated text for smoother reading. Longer glosses arc 
placed as footnotes. The translations of the Quranic verses and hadiths are 
also provided with their proper references. Some of the references pertain- 
ing to Qàris commentary were supplied by Qari himself, chough the rest ate 
provided by che editor, Shaykh Ghawji. Those perraining to Maghnisawt's 
commentary have been supplied by the translator, as they were absent in the 
original. Ifa hadith is in Sabi: ai-Bukhdri or Muslim or both, chen only refer- 
ence from those works are given, though the narration may be transmitted 


35 


AL-FIQH AL-AKBAR 


by other authorities as well. When not found in any of these rwo collections, 
other authorities arc cited, namely, the four Susan collections (Sunan Abi 
Dawid, Tirmidbi, Nasa, and fon Maja) and the Muwapta of Imam Malik, 
the Musnad of Imam Ahmad, the Sunan of Dàrami, and a few others, A few 
of the hadiths could not be found by the translator. For easier reading, most 
of these references have been included in parentheses in the main text, though 
some of the lengthier ones were added as footnotes. All footnotes are the 
translator's except when otherwisc referenced. 

The translator is also responsible for organizing the text into sections and 
placing suitable titles above cach, without any change to the original sequence 
in Al-Figh al- Akbar. Likewise, subtitles have been interspersed through Qàri's 
commentary to introduce thc approaching discussion. Biographies of Imam 
Abú Hanifa (wich a special focus on his status as a theologian), Maghnisawi, 
and Qari have been added after this introduction, Biographical notes on most 
of the scholars mentioned throughout the work have also been included, 
the majority of which are from the editors’ footnotes of Qiri’s commentary, 
though others were taken from the major biographical dictionaries. Moreover, 
a detailed bibliography of chc published and unpublished sources consulted 
for this translation has been added. 

T would like to say here that nonc of this would have been possible with- 
our the guiding advice and encouragement of my parents and teachers, and 
the support of my wife and children. I am grateful co all chose who helped 
in the preparation of this work, especially Hafiz Amir Tof for editing che 
translation of Maghnisawi's commentary and the introduction; my students 
Eemann Tomeh, Boumediene Hamzi, and Ustadha Shamira Chothia and 
Usrádha Nadia Mharey for helping select and type up che notes from Qaris 
commentary after each of our classes on it; Mufii Ahmad Bagia for providing 
obscure biographical data on some of rhe authorities mentioned in the text 
and details on the various commentaries of At-Figh al Akbar; Mufti Husain 
Kadodia for providing me electronic copies of all the manuscripts that have 
helped me enhance this work; Irfana Hashmi for thoroughly editing the 
entire text; Shaykh Abdullah Ali and Professor Aron Zysow for providing 
many insightful comments, revisions, and suggestions: Brooke Santos for 
editing and indexing; and Mawlana Ismail Nakhuda, Shaykh Faraz Rabbani, 
Shaykh Mohammed H Abasoomer, and all others for their assistance and 
encouragement. 
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May the blessings and salutations of Allah be upon His beloved Messen- 
ger $4, who conveyed this beauriful religion to us, and may He have mercy 
upon all my teachers reaching back to Imam Abi Hanifa all the way co the 
Companions 4-. May Allah forgive me, my parents. my teachers, and all chose 
who assisted in this publication. May Allāh bless this endeavor and grant ic an 
excellent acceptance by Him. May Allah make this a source of light in front af 
me, above me, on my sides, and all around me on the day when there will be 
no lighe except His Light and no reward except His, Mose Exalted is He. 


ABDUR-RAHMAN IBN YUSUF MANGERA 
Jumada Ula 1, 1428 | May 18, 2007 
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EUIS 


Opening spread of Abà Hanifa's Al-Fiqb al-Akbar (MS. 2756) 


Opening spread of Abd Hanifa's Kitab al-Wasiyya (MS. $844) 
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Opening spread of Maghnisáwi's Commentary (MS. 42996) 


Opening spread of ‘Ali al-Qàri's Commentary (MS. 17924) 
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ABU HANIFA NUSMAN IBN THABIT 


Nu‘man ibn Thabit ibn Zita ibn Mahan, the Greatest Imam (Imam Azam) 
who is better known by his agnomen (kanya) of Abd Hanifa, was born in 
Kafa, which had during this period become well-known as a center of learning. 
"Ihe legacy of che Companions ‘Abdullah ibn Mas'üd (d. 32/652) and ‘Ali (d. 
40/660) $, both great scholars of the Qur'àn and che Sunna, took roor and 

learning Hourished in Küfa. For it was there that Ibn Mas üd was sent by the 
second caliph, ‘Umar -&, to teach and deliver legal rulings. 

The famous historian Khatib al-Baghdadi states that Imam Abd Hanifa 
was born in the year 80/695. His father Thábit called upon caliph ‘Ali ibn 
Abi Talib -$e to pray for him and his family. Isma'll ibn Hammad (che lmam’s 
grandson) said, ^l believe that his prayer bore fruit” (Tarikh Baghdad 15:448). 
Imàm Aba Hanifa belonged to the pious generation who followed the illustri- 
ous Companions; they were designated as the Followers (145 ún). The Imam 
had the good fortune of seeing some Companions of che Messenger of Allah 
3& such as Anas ibn Malik, (d. 93/711), che personal accendant of che Holy 
Prophet, Sahl ibn Sæd (d. 91/709), and Abu ‘Tufayl ‘Amir ibn Wachila (d. 
100/718). 

Imam Abū Hanifa was first bronghr up as a crader like his forefathers, but 
he soon started taking a deep interest in education. During this period, Islamic 
knowledge was being disseminated ar the feet of renowned jurists such as [mam 
Awzà in Syria, Hammad in Basra, Sufyan al-Thawri in Küfa, Malik ibn Anas 
in Madina, and Layth in Egypt (Zadbkirat al-Huffaz 1:175). 

One day, when Imam Abi Hanifa was passing by the house of Imam Sha bi, 
alearned scholar of Kufa, Sha bi mistook him for one of his students and asked, 

“Where arc you going, young man?" Imam Abi Hanifa named a merchant 
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wham he was going ro see. "I meant ro ask,” said Sha'bi, “Whose classes do 
you attend?” “Nobody's, Sit? replied Imam Abū Hanifa. Sha‘bi remarked, “I 
scc signs of intelligence in you. You ought to sit in the company of learned 
men.” This encouragement sparked a new light in the heart of Abü Hanifa 
for studying figh (Islamic jurisprudence) and theology. He embarked on his 
studies and became a great Imam in the various fields of Islamic learning. 

His first areas of concentration were rhe foundations of faith (usi! al-din) 
and debating with the people of deviance. He visited Basra more than twenty- 
seven times tu debate and remove doubts raised by che deviant sects regarding 
aspects of the Shari'a. Among the many he debated and silenced were Jahm 
ibn Safwan (the leader of the Jahmiyya sect), the Mu'razila and Khawarij who 
surrendered to his proofs, and the extreme Shi'a, who likewise accepted [the 
cruth of his claims].* 

Muwaffag relates in 4/-Managib that Abo Hafs al-Saghir said, "Aba Hanifa 
studied daéazn and debated people until he became proficient in it.” He also 
relates from Zaranjari that “Abit Hanifa would lead a class (adage) in kalam, 
before studying under Hammad. He also relates through Harichi chat Abú 
Hanifa said, “I was possessed of skill in theological debate, and a period of time 
passed [like this)... . The people of argumentation and debate were [mostly] 
in Basra, for which ] enrcred Basra more than twenty times. Sometimes I 
would stay for a year, sometimes less and other times more. 1 would debate 
the various groups of che Khawarij: che Ibadiyya, Sufriyya, and the groups of 
the Hashawiyya.” Then he related how he turned to studying jurisprudence 
(figh) (Mugaddimát al-Imam at-Kawthari 175). 

‘Allama Muhammad al-Murtada al-Zabidi quotes from Muhammad ibn 
Muhammad al-Kardari's Managib ai-Imán at-AGZam that Khilid ibn Zayd 
al-A muri said, “Aba Hanifa, Aba Yusuf, Muhammad, Zufar, and Fíammád 
son of Abü Hanifa would debate people on theological issues, i.c., hey would 
overcome their opponents for they were the imams of the science [of theol- 
ogy]. It is related from Abū ‘Abdillah al-Saymari thar Imam Abi Hanifa was 
the theologian of chis umma in his time, and irs jurist regarding the lawful 
and the unlawful (/thafad-Sada al-Muttagin 2:14). 

The Imam's books on ‘egidi are Al-Figh af-Akbar (The Greater Knowledge), 
At-Figh al-Absat (The Extensive Science), Kitab al-Wasiyya (The Testament), 


41 AU Tali at-Aduyessar 7 from Manáqib al-Batzázt mat 
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Kitab al-Alim wa UL Muta'allim (The Scholar and che Student), and Risia 
Abi Hanifa ilg "Uthman al-Batti, Alim Abl al-Basra (Aba Elanifa' Epistle co 
the Scholar of the People of Basra, “Uthman al-Barri). 

Imam ‘Abd al-Qahir al-Baghdadi al-Shaf'l (d. 429/1037) writes in his 
Usi al-Din, “The first of the theologians from among the jurists and leaders 
of the schools were Abū Hanifa and Shafi, for Aba Hanifa had composed a 
treatise on rhe rebuctal of the Qadarices called Al-Figh al-Akbar” (308). Abū 
Muzaffar al-Isfirayini al-Sháfr' states in his 4f- Tabsir f t-Din, “The book 4}: 

lim wa T-Muta'allim of Abù Hanifa contains conclusive proofs against the 
people of heresy and innovation ,. , and whoever peruses the book 4i-Figh 
al-Akbar that has been related to us by a reliable authority through a reliable 
transmission (Nusayr ibn Yahya from Abü Hanifa) and what Aba Hanifa 
compiled in Al-Hasiyya that he wrote to Abū “Ame “Uthmin al-Bacri and 
rebutted in it the innovators, and those which Shafi'i wrore, will not find 
any kind of difference in their opinions; anything that is related against what 
we have mentioned of their opinions is indeed falsehood fabricated by an 
innovator to promote his innovation.” ‘Allima Kawthari, after quoting this 
passage, writes chat this is proof of che unity in doctrine of the [máms, and 
then says, “In the light of his books, his students and their students after them 
endeavored co distinguish the crech in marters of belief without ambiguity 
or confusion according to the beliefs of the Prophet and his Companions 
40. They chus spread sound belief along with cheir jurisprudence in all parts 
of the world in a praiseworthy manner appropriate ro this important service 
(Mugaddimat al-hnàm al-Kawthari 177). 

The above quotes indicate the importance and concern Abü Hanifa and 
his companions had for ‘iis af-kaidm (Islamic theology), such that Abú Ja‘far 
al-Tahawi (may Allah have mercy on him) ticled his “4gida “Exposition of the 
Beliefs of the Jurists of che Faith, Abú Hantfa, Aba Yüsuf, and Muhammad 
(may Allah have mercy on them); and chen compiled the agreed upon beliefs 
of the predecessors (safaf) as though they were shared by all. 

After £afam, Abū Hanifa turned his focus on jurisprudence. The inspira- 
tion for this scholarly shift is related by Zufar from the Great Imam himself. 
He said, 


Istndied falar so deeply that I reached a status where people would gesture with 
their fingers in my direction [in awe]. We used to sic close co the class of Hammad 
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ibn Abi Sulayman, when once a woman approached me and asked, "A man has 
a wife who he intends to divorce according to the summa; how dees he do it?” T 
told her to go and ask Hammad and then come back and inform me. She went 
to Hammid and asked him. Hammad told her, “He should issuc a single divorce 
to her while she is nor menstruating and refrain from having intercourse with her. 
Then heshould leave her until she completes three menstrual cycles. As soon as she 
takes her ritual bath (ar che completion of the third] she will be [our of wedlock] 
and ready for remarriage.” She came back and informed me and 1 said, “I have 
no need for theology” and picked up my sandals and went and sar in Hammid’s 
class. [ used to listen to his [Hammad’s) explication of the various rulings and 
would memorize chem, and then Hammad would repear them the nexe day and 
I would be able to recall them accurately and his other students would err, until 
Hammad announced, "Nobody should sit ar the head of che circle in front af me 
other than Aba Hanifa.” 


Aker attending the lectures of Hammid in jurisprudence, the Imam also 
began his study of hadith. Some of the scholars from whom he learned this 
science were Salama ibn Kuhayl, Shabi, ‘Awn ibn ‘Abdillah, A'mash, Qatada, 
Shu'ba, and many other famous scholars who had studied hadith under che 
Companions (sabába). Ibn Main has been reported as saying, “I would never 
place anyone above Waki [ibn al-Jartah]. He would issuc his legal rulings 
( fatáwá) according zo che opinion of Abū Hanifa and would memorize all 
the hadiths from him. He had heard a grear deal of hadiths from Abi Hanifa 
(TIa al-Sunan 19:315). 

Imam Abi Hanifa’s fame as a great scholar and news of his intellectual gifts 
and originality spread far and wide. Bur along with his fame, came increased 
criticism of his usc of analogical deductions {géyds) seemingly at the expense 
of the Qur'an and Sunna as proof texts. The following narrative elucidates chis 
further. On his second visit to Madina, he met Imam Bagir, che great grand- 
son of the Messenger i&. When introduced to him, Imam Bāqir addressed 
him thus: "So it is you who contradicts the hadith of my grandfather on chc 
basis of juristic analogy.’ Imam Abu Hanifa replied: “I seek refuge in Allah. 
Who dare contradict the hadich of che Messenger #82" "After you sic down 
Sir, I shall explain my position.” The convetsation that ensued between the 
two great men quickly dispelled the myth that che Great Imâm was ruling in 
contradiction to che Qur'an and Sunna of the Messenger i$. 
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Imàm Abi Hanifa asked Imam Baqir, “Who is the weaker, the man or the 
woman?" Imam Bagir replied, “Woman.” Aba Hanifa chen asked, " Which of 
them is entitled to che larget share in the inheritance?” Imam Bagir replied, 

“The man.” Abu Hanifa said, “If ] had been making mere deductions through 
analogy, 1 should have said char che woman should ger the larger share, because 
on the face of it, the weaker one is entitled ro more consideration. But I have 
not said so. To take up another subject, which do you think is the higher duty, 
prayer (safdt) or fasting?” Imam Bagir said, “Safa.” Abū Hanifa said, “That 
being the case, it should be permissible for a woman during her menstruation 
to postpone her prayers and not her fasts, But che ruling I give is that she must 
postpone her fasting and not her prayers [which she is excused from making 
up at all, following in the footsteps of the Messenger of Allah #8].” Imam Bagqir 
was so impressed by this dialogue and the firmness of Imam Abū Hanifas 
faith and his love for the Propher $ that he immediately gor up and kissed 
his forehead (A. R. Doi, Shari'ah: The Islamic Law 94). 

The rulings of Imam Abi Hanifa reach up to seventy thousand, as can 
be gleaned from the laws (masaid) which have been discussed by Imam 
Muhammad al-Shaybani and other disciples of lmim Abi Hanifa. These legal 
rulings and the Imam’ discussion of them are grounded in hadiths. The Imam 
was very learned and skilled in the science of hadith, as many scholars of his 
time, such as A'mash and “Abdullah ibn ai-Mubárak, have restified. Though 
he incorporated his knowledge and understanding of hadiths in his derivation 
of legal rulings, he would not necessarily narrate each and every single hadith 
considered before ruling. That is why most of his hadiths did noz come co us 
as hadiths, but came as jurisprudential judgmenrs, directly based upon the 
hadiths of the Holy Prophet 28. 

His students included ‘Abdullah ibn al-Mubarak, the famous ascetic and 
imam of hadith who used ro declare, “Lf Allah had not benefited me through 
the teachings of Abü Hanifa and Sufyan al-Thawti, I would have been like 
any other person" (Suyüri, Tzbyid al- Sabifa 12617). 

Although his merits and scholarship were recognized by his teacher, 
Hammad, duc to his sincere regard for him, [mim Abi Hanifa refrained from 
establishing a school of his own even when he was older. When Hammad 
died in 120/737, Abt Hanifa was offered his chair, which he accepted, chough 
reluctantly. Around this time, [mam Abi Hanifa had a dream where he was 


digging up the Messenger of Allah's & grave. He was very frightened and 
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wanted to give up the position as a result of chis dream. The great scholar 
Ibn Sirin comforted him and interpreted the dream as an indication that he 
was to revive the dead branches of learning in Islam. It was chen thar Imam 
Abi Hanifa settled down to teach, He became so famous that everywhere he 
traveled, people gathered around him for interviews, discussions, and debates. 
His students came from all over the Muslim World. He was visited by large 
numbers of people who listened to his religious discourses, so much so that 
he began to be suspected of complicity in every upheaval thar took place in 
that country (Shariah: The Islamic Law 98). 

k was in the month of Rajab 150/767, that the Great [mam passed away 
from the poison that was administered ro him by prison guards under the 
command of the ‘Abbasid Caliph Mansür. His funera] prayer was performed 
six times, and cach time, fifty thousand people took part. Even after his burial, 
people kept coming from afar for approximately twenty days and performing 
the funeral prayers on him. In 459/1101, a mausoleum was built on his grave 
by a Seljuk ruler. The same ruler also built a large madrasa near his grave in 
the memory of this grcat Imam who had so profoundly inspired later gen- 
erattons, The area of Baghdad where his grave is situated is known today as 
Al-A'zamiyya after him. 


ABU 'L-MUNTAHÀ AL-MAGHNISANX'T 


His full name is Ahmad ibn Muhammad, Abu "-Muncahà Shihab al-Din. He 
was born in Magnisia (Maghnisà),* a rown in present-day western Turkey 
(Al-ATám 1:234). Very little is known about che life of rhis greac scholar. His 
date of birth, among other aspects of his life, also seems co be unknown. Ic 
is likely that he was born in the very early part of che cleventh century, given 
thar his death was either in 1090/1679 (Mu Janz ai-Muallifin 1:59; Kashf al- 
Zunān 5:162) or in 1000/1592 (Al A Tám 1:234). It is clear however, chat he 
lived around the turn of the firsr millennium. 

Some sources stare that he completed his commentary of 4f-Figh af-Akbar 
in 989 AH ora year carlicr. If this is the case, then it is most likely chat the opin- 
ion of the Otroman biographer Muhammad Tahir Bardsehli chat his death 


42 This is the ancienr name of Manisa in Turkey. See Webster's New World Geographical Dictionary. 
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was in 1999 AH ix more accurate, and, accordingly, he was born in che early 
renth century. This means a difference of ninety years between the rwo dates 
of death, and a period of a hundred and onc vears between the completion 
of che commentary and his death dare given by che others. Ziintklr prefers the 
opinion of Barüschlt and disregards that of Hajt Khalifa fff five 1:234). 

‘Allama Maghnisawi was an accomplished jurist of che Hanafi school amid a 
master in the science of Qur'in Recitation ingri, Aside trom his commen- 
rary on ff-Figh adl deban he authored many books, including Hber ef Masini 
fi Shark Haer al-dusini (Ihe Explanation of the Meanings: An Exposition 
ot the Assessment of Aspirations), a commentary of Shitabi’s Qasida in giria 
(Quranic recitacion) in Turkish, and che Qasida Niiniyya on Islamic theology 
(Osmands Mücllifleri 235). With rhe exception o£ his commentary on Shátabis 
Qusida, all his other works were in Arabic. 


MULLA "ALEAIL QART 


Ali ibn Sultan Muhammad al-Qart, more popularly known as Mulla Ali ab 
Qari, was an ascetic, hadith scholar, jurist, theologian, and auchor of what has 
been hailed as che most comprehensive Arabic commentary on the Mrs 
al Masadeb, entitled Mirgat af Mafitib, He iy also famous lor hiscormentary 
on fl-Figh afthbar, called Minah al-Rawd atcdzhar (Gifts of che Bloom- 
ing CGanlens. Qan was born in Herat, Afghanistan, where he received his 
primary vears of Islamic education. Thereafter, he craveled co Makka, where 
he studied wader numerous scholars, including Shaykh Alunad ibn Hajar al- 
Haytami al-Makki and Quib al-Din al-Hanafi. He was called fi Li, “The 
Reciter! because of his mastery of the science of Quranic recitation. Mulla 
"Ali al-Qici remained in Makka, where he canghe uncil his death in 1014/1606. 
His written works inchide a two-volume commentary on Qadi lads 4 Sii 
(The Cure}: 2 two-volume commentary on Imim Ghazali’s abridgment af 
the ya” Uhan af Din (The Revival of the Religious Sciences), entitled dy 
al Thu wa Zayn af-Hibn (The Spring of Knowledge and che Adornment ot 
Understanding) and a book of prophetic invocations. 4^ fizh al-4 zs (The 
Supreme Daily Dhikr). 
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We kave already discirssed che commencary of Samarqandi on dé-Figb al--fbezt Linac- 
curately attributed to Abit Manyür al-Måruridi) and che cammenearies of Mulli ‘Ali 
al-Qàri and Abu T-Muntahá al-Maghnisawi in the inrroduction. Shibli Nu mini men- 
tians a few ather commentaries written on Al-Figh al- Akbar (see brim Aba Hanipa: 
Life and Works 79), The following ace the names and details of some other commentar- 
ies that exist in manuscript form in various libraries around che world, most of which 
have never been published,*! ir is noc &nown whether they are based on ] [ammád's 
narracion of Alf al dMbar or Abi Migs narration AI Figh al-Absat. 


di- Quid al-Fasl Sharh al-Fiqh l- Jkbarby Muhammad ibn Bahi al-Din ibn Lucfullàh 
al-Rahmawi al-Baltksaci al-Qustunrini al-Qavsari al-Kurnt al- Bavrarni al. Hanafi 
iMuhr al-Din ibn Baha’ al-Din) becrer known as Baha’ al-Din Zàda fd. ys 
936/1539-1549). (Lash Kuhrizada, -Shega ig ai- Nu miyya 2166-263, Pibrir 
ab Azbariyya yif, Pihricql-Asadigya gava, Kash) al-Zuniit OR 63, ntaga, 2287, 
2:022, Ghazzi, H-N awakib al dins 1228-19) This camrnentary on Hammas’ 
version is published in [sranbul and is widely available, 

Nbarb at-Figh at-dkhar fi I-dIpam Abi Lianifg by Murad ibn ‘Uthmin obn Ali 
ibn Qasim, Abu Ali al/Amuri al-Masili al- (cage al-Hanati (d. 1092/1681]. 
‘Muhammad Khanpzáda, Tadbyi Kashf al-Zunün [manuscript| rit, Encries 
3122, yoa, Rashid Efferuli, Fibzir 6, Miam al-Mutllifin 1215. Baghdadi. Hadiy- 
yat at-irsfty 1:42) 

Sharh al-Fiqh ai dkbar GV Inm Abi Lanifa hv Sayyid Nücullih ibn Mehsmmad 
Raf ibn'Abd al-Rahim, Nar al-Din al-Sherwané al-Rümi al-Bardsawi al-Hanati 
fd. 1065/1655]. (Osmani Abttedfiffer’ 1:43. Al-Fibris al-Sbamil 9:2 483, Hadiyvat 
al-‘Arifin 1:499) 

AIL Daw! al Akbar fi Sharh al-Figh al-dkbar (idap al-Makntun 1:74), Author 
unknown. 


44 Derails on these commentaries hase been genecinsly provided by Shaykh Ahmad Ihn 
Muhammad Bagia of the UK (may Allah reward hm). 
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dqa al-Jawhar Nazm Nathr ai-Figh al-Akbar by Abu |-Baqa al-Ahmadi (d. 98/1512). 
(Kashf al-Zumin 11287) 

Sharh al-Figh al Akbar li 'IInàm Abi Hanifa by Sayyid Muhammad ibn Yusuf ibn 
‘Ali Muhammad ibn Yusuf ibn ‘Ali ibn Muhammad ibn Yüsuf ibn Husayn ibn 
Muhammad ibn ‘Ali ibn Hamza ibn Dawid ibn Abi ‘l-Hasan Zayd, Abu 'l-Farh 
Sadr al-Din al-Jundi al-Elusayni al-Dihlawi then al-Kulbarkawi al-Hindial-Hanafi 
more well known as Keysüdaráz. (Dihlawi, Akshar al-Akbydr 80-46, 97, Tarikh 
Farishta 2:746-749, Rahman ‘Ali, Tadhkira “Ulama’ al-Hind 86, Jamil Ahmad, 
Harakat al-Ta'lif 71, Lahor, Kbizánat al-Asfiya' 1344-345, Azad Bilgamt, Subhat 
al.Marjdn 29, Shawkar ‘Ali Khan, Fibris Tank 4:29-29, ‘Abd al-Hayy al-Hasani, 
Nuzhat al-Khawdtir 318-121) 

Al-Durr al-Azhar fi Sharh al-Fiqh al-Akbar by ‘Abd al-Qadir ibn Muhammad ibn Idris 
ibn Muhammad Mahmúd ibn Muhammad Kalim al^Umui al-Silheci al-Bengalt 
al- Hanafi (d. 13" century). (Tabataba'l, Siyar al-Mutaakhihirin 98, Satihiyya, Al- 
Mu'jam al-Sbámil 1:233) This commentary has been published by Majlis DZ irat 
al-Ma‘arif, Hyderabad (1298/:880), Macba‘ar al-Taqaddum (1323/1905), and 
Marba'at al-Maymaniyya (1317/1909) Cairo, and Delhi (1307/1890). 

Sharh al-Figh al-Akbar by Sayyid Afdal ibn Amin ibn Ibrahim ibn Khünd Mir al- 
Husayni al-Rajbandarwi al-Arkáti al-Rifa^s al-Hindi al-Hanafi more well known as 
Shaykh Sayyid Afdal Rajbandarwi (d. 1193/1779). (Nuzhat al-Kbawátir 6:698) 

Sharh al-Figh al-Akbar by ‘Abd al-Alà ibn ‘Abd al-Ali ibn Nigam al-Din ibn Qucb 
al-Din al-Shahid ibn ‘Abd al-Halim al-Ansárt al-Sihalwi al-Barabankawi al-Farangi 
Mahalli al-Lakhnawi al-Hindi (d. 1207/1792-1793). (Harakat al-Ta [if 316, Nuzhat 
al-Kbawátir 2:997) 

Sharh al-Figh af-Akbar by Ishaq al-Rümi more well known as Ishaq al-Tabib (d. 
949/1543). (Ibn ‘Imad, Sbadberát al-Dbabab 8:281, Tash Kubrizada, At-Shaga'ig 
al-NuSmanivya 1166-167, Ghazzi, A-Kawdkib al-Sá'ira 122) 

Sharh al-Figb al-Akbar by ‘Ali ibn Murad ibn 'Uthman ibn ‘Ali, Nar al-Din Abu 'T- 
Fadl al Umari al-Mawsili al-Hanaf (d. 1147/1737). (Hadiyyat al-Arifin 1:766) 

Al-Qawi al-Muyassar ‘ala -Fiqh ai-Akbar by 'Aza ibn ‘Afi ibn "Abdillih ibn 
Muhammad ‘Isa ibn ‘Abdillah al-Maymani al-Hadidi al-Yamani al-Hanafi (d. 
1369/1949). ( Tashnif al-Asma’ 380} 

Shark al-Fiqh al-Akbar by Abu ‘l-Naji ibn Khalaf ibn Muhammad ibn Muhammad 
ibn ‘Ali al-Fawwi al-Migri al-Hanafi then al-Sháfr't (d. 849/1445). (4¢-Daw’ al- 
Limi 6:1, 143-145) 

Al-Misbah al-Azhar Sharh al-Fiqh af Akbar by Sulayman ibn Rasad al-Zavyari al-Misri 
al-Azhari al-Shadhili al-Hanafi (d. 1347/1928). (Fibris al-Azhariyya 8:462) 
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Al-Irshåd fi Sharh al-Fiqh al Akbar li "I-Imám Abi Hanifa by Muhammad ibn 
Muhammad ibn Muhammad ibn Mahmüd ibn Ahmad, Akmal al-Din ibn Shams 
al-Din ibn Jamal al-Din Aba ‘Abdillah al-Babarti al-Rami then al-Misri (al- 
Dimashgqi) al-Hanafi (d. 786/1384). (Kashfal-Zundn 1:69), Manuscripts of this 
commentary arc preserved by [LDC Publishers of the Netherlands, } Al-Azhariyya 
Cairo and in Palestine under the title Al-Hikma al-Nabawiyya fi Shark ALFigh 
al Akbar li 't-imam Abi Hanija, and in [the University of Birmingham, ] Selly Oak, 
under the ticle Mukbtager af-Hikma ft Sharh al-Figh at-Akbar. 

Tuhfat al-Nabi fi Sharh wa Tarjamat al-Fiqh al-Akbar, an Ottoman Turkish transta- 
tion and commentary by Musyafa iba Muhammad ibn Mustafa al-Muradi al- 
Kazalhisari al-Ramial-Khulagi al-Naqshbandi al-Hanafi(d. 1215/1800). (Hfadiyyar 
at-Arifin 1:454, Fibri al-Azhariyya 1:145) 

Nazm al-Fiab al-Akbar li I-Imam Abi Hanifa by Ibrahim ibn Husim al-Din al- 
Kirmiyani al-Rümi al-Hanafi known as Sayyidi Sharifi (d. 1016/1608). (Kashf 
al-Zunümn 1:187) 

Al-Hikmat al-Nabawiyya fi Sharh al-Fiqh at-Akbar by lsháq ibn Muhammad ibn 
[sma'il ibn Ibrahim ibn Zayd, Abu ‘1-Qasim al-Samargandi al-Hanafi, more well 
known as Hakim Ishaq (d. 342/953 or 345/956). He also wrote a shorter com- 
mentary called Mukhbtasar al-Hikmat al-Nabawiyya fi Sharh al-Figh al-Akbar 
(Qutashi, Al-Jawåhir af-Mudia 1:371-372, Kashf al-Zunān 21287, Mashakhi, 
Fibris Maktaba ‘Arif Hikmat 155-156, [on al-Athir, Al-Lubab 3:2 41-242), Another 
commentary is mentioned in dah al-Maknim called Ai-Sbaria al-Mustafawiyya 
wa T-Sunna al-Mubammadiyya ta bi 1-Aqli [bal bi) T-Riwaya fi Sharh al-Fiqb 
al Akbar (Idáb al-Maknin 2:48). The author's name is not mentioned but it is 
likely that it is the one by Hakim Ishaq. 

Sharh al-Figh at-Akbar by Ilyas iba Ibrahim al-Sinübi (or Sinabi) chen al-Bardsawi al- 
Rami al-Hanafi (891/1486). (Kashfat-Zremin 1:854) Manuscripts of this commen- 
tary are preserved [in the Library of the University of Leiden and] in Riyad. 
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There is nothing like unto Him (Qur'an 42:11) 
L^] 


Behold! 15 che creation of the heavens and rhe earch; in 
the alternation of the night and the day; in che sailing of 
the ships chrough rhe ocean for che profit of mankind; 
in the cain chat Allàh sends down from the skies, and che 
lite chat He gives therewith to an earch chat is dead; in 
the beasts of all kinds that He scatters through the earth; 
in the change of che winds, and che clauds compelled 
beeween heaven and earth; (here) indeed are signs for a 
people chat are wise (Quran 2:164). 
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PROLOGUE 


THE SCHOLARS APPROACH TO YLM AL-KALAM 


Summarized from Ali al-Quri x Putroduction 


The Dispersion of the Umma 


The Messenger of Allāh £& said, “Verily, the Bani [srà'il broke up inta seventy- 
twe factions, and my umma will break up into seventy-three, all of whom will 

bein the Fire except one.” The Companions asked, “Who are they, Messenger 

of Allah?” He replied, “Those who are on my way and chat of my Companions” 
( Tirmidhi)** 


44 Shaykh Khali) Ahmad Sahasanpairi (d. (346/1927) writes regarding chis hadich in his 
commentary on Sunan Abi Dawid, Badhi al-Majhid: “Blameworchy conflict is thar which cakes 
place regarding che fundamentals of celigion (sstif al-dtn). As for che differences of the umma 
regarding ics branches ( furit, they are not considered blameworthy, bur stem from che mercy of 
Allah, Mast Pure. You can observe that the groups who differ in the branches of religion are united 
in its fundamentals, and do not accuse one another of deviancy. As for those who are opposed to 
one anorher in the fundamentals, they accuse one another of deviancy and unbelief, The specific 
number [mentioned in che hadich] should be interpreted as indicating plurality in general. IF 
differences in fundamentals and the branches are both considered, their number would go into 
the hundreds, However, if only the differences in the fundamentals are considered, it is possible 
that the number indicated [in the hadith] is more definitive [or representative of a real number ). 
Mozeover, ifall the sub- factions of these various sects were ta be enumerated [in this regard |, they 
would norexceed this number by a lot (3.c., seventy-three)... Iris thus best to say chat this number 
will certainly be reached [by the end of time] and the total cannar be less chan it, but chere is no 
problem if ix exceeds this number" (Al-Ta tig al-Muyassar 28). Whenever any starement is made by 
aperson, rhere is a particular crirerion in che mind af rhe speaker. Somerimes, rhe criteria, frame- 
work, or benchmark may be revealed by the speaker and sometimes, as in the case of rhe hadith 
above, it may nor be. Ic is difficulr to ascertain what benchmark was in che mind of rhe Messenger 
of Allah when he made this remark. For instance, what is rhe exact size of a group for it to be 
considered one of che seventy-cwo seces, whar is the number of its adherents, and the inrensity of 
their deviance? Will they all come wichin a certain rime period or is this applicable until the end 
of rime? How strong will their influence be? Clearly, che Messenger & certainly had a criteria in 
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The Scholars! Approach to Tim al-Kalam 

Much has been related regarding the disapproval of the majority of the salaf 
anda number of the &»alaf (successors) of in at-aldm (polemical theology) 5 
and their prohibition of it and any science related to it, such as logic (mantia). 
etc. So much chat Abú Yusuf (may Allah have mercy on him) said to Bishr 
al-Marist,“ “Knowledge of klám is ignorance, and ignorance of &alam is 
knowledge.” ic is possible chat by ignorance of it, he meant the “belief” char 
it is incorrect, as chis ignorance would be considered beneficial knowledge, or 
he was deterring one from ic and stating that one should not pay attention to 
it, as this is what will protect a persons knowledge and intellect, and in this 
way it will be cansidered knowledge. It is also related from him that "those 
who seek knowledge of £afaza will lose their religion, and those who seek 
wealth chrough alchemy will become poor, and those who look for obscure 
and strange ( gharib) hadiths will fall into falsehood.” 

Imam Shafi't (may Allah have mercy on him) said, “My ruling regarding 
people of £alázz is that they be beaten with sticks and sandals and paraded 
among the clans and tribes and it should be said, " This is che recompense of 
those who abandon the Qur'an and Sunna and turn their attention to the 
kalém of the innovators.” He also said, "A servant's meeting Allah with any 
sin other than shirk is better chan his meeting Allah with adam.” [29] 


mind, since he gave details on the saved sect ( ffrga ndjiya), which gives us some corresponding 
Insight into the devlane hereric groups. Many heresiographers like Baghdadi, Shahrascini, Jili, 
and Ibn ‘Abd ai-Barr have seudied and counted the various sects and their subgroups chat have 
appeared in che history of Islam, such as che Mu'razila, Khawárij, Shi'a, Hashawiyya, etc; they 
have come up with different results based on their size, influence, or endurance, among other 
things. See Badre ‘Alam Mirathi, Tarjkmán al-Sunna 1:63~65. 

45 The disapproval here is coward “polemical” o7 "speculative" theology rather than Islamic 
theology proper [Theo {Ged} Ology (Srudy?i ie., the study of Islamic beliefs (‘agida) oc tawhid, 
Whereas the latter is designed to defend the proper beliefs of Islam from heresy and ro bring the 
populous back to the original foundational and fundamental creed, the former points to hairsplit- 
ting debates on doctrine, Borh can be referred zo as ‘iim af keldm. 

46 Bishribn Ghiyath, AbG ‘Abd al-Rahmanal-Merisi al“Ada™4, a purist and Mu'tazill ehealogian 
who studied fgh with AbO Yusuf; he was the head of the Marisiyya sect, About him, Dhahabi says, 

"(Hc was] a misguided innovator from whom it is not permissible co relate, and although he did 
not meer Jahn iba Safwan, he adapted his idea of rhe crearedness of the Qur'an and preached ic 
(Siyar Alam al-Nubala' 10:19 9-202). 

47 Ibn 'Asükir al-Dimashqi (d. 571/275} clarifies thar Shaf''s condemnation of kaldrm was 
more directed at the open debaces abour gadar (predestination) and other sectarian polemics. See 
Tabyin Kadhib al-Mujiari 335-340. 
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Imam Ghazali** sheds some light on chis issue in his bya’ Ulam al-Din 
and explains that there are two extreme positions when viewing bà adl &Lin: 
(1) those who hold it to be an innovation and unlawful, and that à servants 
meeting Allāh with any sin other than shirk is better than him meeting Allah 
with alām, and (2) those who classify it as obligatory knowledge, cicher 
individual oc communal, going so fir as to say that it is the most superior 
form of worship and the most complete way of reaching nearness to Allah 
Most High, because it is used to establish the Oneness of Allah and defend 
His noble religion. 

Ghazili's opinion is that there is both harm and benefic in it, depending 
on the circumstance. The harms of adie are due co what occurs in the heart 
of the one studying it. It may lead one to doubts, reconsideracion of one’s 
beliefs, and loss of firmi conviction. This is what occurs ac the beginning of 
taking this path, Another harm is that it may deepen the conviction of the 
innovator in his errant belief because of his need to defend himself against 
those who wish to prove him wrong. On the other hand, Ghazáli mentions 
thar ir is also rhoughr chat &aZir can unveil certain realities and allow one 
to gain a greater understanding of the truch of one’s position. | lowever, he 
explains, "In &.téam, here is not much realization of this honorable objective, 
and perhaps stumbling and misguidance are more likely than any unveiling 
and understanding.” He chen says char tf you had heard rhis explanation 
fram a mubaddich (hadith scholars who were averse to any form of kalar or 
Bashbaws (crypro-anchropomorphist), then you may say thar “the ignorant ace 
the enemies of what they are unaware of; so hear this from one experienced 
in Xaddm after reaching che extreme limirs of the thealagians and the depths 
of other sciences beyond that. one [who has] escablished chat che pach to 
the realities of knowing [Allah] are blocked from this way. Yes, kalir i» not 
completely devoid of revealing, clarifying, or defining cercain aspects, bur 
this is rare. [30-32] 

The abhorrence of these scholars of the study of kafiz came about for a 
number of reasons. The fist reason is thar it diverrs one's energies away froin 
the study of the fundamentals of Islam and causes one to become occupied 


wich that which is nor beneficial in advancing the objectives of faith, The 


48 The seviver of rhe fifth century and the pun af Islan, Alii Hamid Muhammad ibn 
Muhammad ibn Ahmad af-Tus: al-Ghasil, was a great Shafii schii]ar and anthor of numerous 
works in figh, philosophy, theology, and spirituality. He died in sos/tttt. 
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second is that their debate and arguing, even for the truth, frequently leads 
to ili-mannered disputation. 

Third, it leads co doubt and vacillation in one’s belicfs. Thus a person can 
become devaid of faith after having been a true believer. The great Imam 
Ahmad ibn Hanbal condemned Harich ibn Asad al-Mubásibi* for writing a 
rebucral of the innovators, despite his picty and asceticism. He said, “Woe be to 
you! Do you nor first relate cheir innovations and then rebut them? Through 
your writing do you not cause people to study their innovation and ponder 
over their misleading arguments, which leads the rcaders to study them deeply, 
formulate opinions, and lead co confusion?" It states in Kitab al-Khudasa,” 

“Studying £adém, delving deeply into it, and debating beyond what is necessary 
is prohibited, just as che study of astronomy in order ro ascertain the times 
of prayer and the gibla direction is not blameworthy, but going beyand thar 
is unlawful [e.g., astrology]." 

In short, just as truc belief and its evidences inspire true faith and complete 
conviction in religious people, corrupt beliefs negatively affect the heart and 
harden it, raking it away from che presence of the Lord, blackening the heart, 
and weakening one’s faich. In fact, ie is the strongest source for scaling an evil 
end ro one’s life. We ask Allah for forgiveness and safety. Have you not seen 
that when Satan desires to steal rhe faith of a servant in his Lord, he docs not 
do so except by placing in his heart a false belief? 

Fourth, it leads ro immersion in che study of £adam to the exclusion of the 
study of che laws of [slam thar are derived from the Qur'an and Sunna and 
the consensus (pond) of the umma. Some will study kalam for thirty years 
to become theologians bur will be ignorant of important rulings related to 
purification, prayer, and fasting. Fifth, the result of £aéam and argumentation 
is confusion in rhe interim, and misguidance and doubt in che future, as Ibn 
Rushd the Grandson (Averroés),*' one of the most brilliant Muslim philoso- 


49 He was Aba 'Abdillah Harich ibn Asad al-Muhasibi al-Baghdadi, the famous ascetic. He 
died In 2.44/84 (Sifar al-Safiwa 2:220). 

so This is Khudasat al-Fatdwa of Tahic ibn Ahmad ibn 'Abd al-Rashid ibn al-Hasan, Iftikhar 
al-Din al-Bukhazi al-Haoafi. He wasbom in Bukhara and authored Kbizénat al-Fatdwe, Kbizanat 
al-Wagrát, and Al-Nigab and died in Sarakhs in 542/147 (Hadiyyar al-Arifin 1:224, Mu'jam al- 
My allifin «:32). 

$1 The philosopher Abu 'L-Walid Muhammad ib» Ahmad ibn Muhammad ibn Rushd al- 
Andalusi; known as Averroes in the West; he was born in Cordoba, where his father and grandfather 
had both been judges and his grandfather was also the imam of che Mosque of Cordoba. He wrote 
Hiddzat al-Mujtabid, among many other books in various subjecrs, and died in 59/1195. He is 
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phers, said in his Zaduifng al Tabráfüt (Incoherence of the Incoherence). [Many 
had chosen rhe path of dain only to regret it later in life,] such as Amidi,* 
Shahrastani, Khuwanjt,? Rázi,^ and onc of his greatest students, Khusrüsháhi.* 
Likewise, Ghazali, who reached a state of confusion and undecidedness in 
matters of kala, turned to the hadiths of Allah's Messenger 28 and died with 
a copy of Sahib al-Bukbári on his chest. Abu -Mwali al-Juwayni,® upon his 
death bed. lamented, “I have delved into a deep ocean and I left che people 
of Islam and cheir knowledge, and I entered what was prohibited to me. 
Now if my Lord does not accept me with His mercy, chen woe ca the son of 
Juwaynt. Here lH am, dying upon the beliefs of my mother,” or he said, “of che 
old women of Nishaptr.” 

Sixth, speaking purely from one’s opinion and intellect in matters of 
Islamic jurisprudence ( fg) and Shari'a (Sacred Law) is an innovation and 
misguidanes, It is considered even more reprehensible to do so with respect 
to the science of divine oneness and attributes. Lastly, ic leads to paying careful 
attention to the speech of the philosophers and their foolish followers who 
rejected che verses sent down from the heavens and became engrossed with 


the ignorant, whom they considered scholars of deep understanding. 
called ald fafid {che Grandson) ta distinguish him from his grandfather Abu ‘l-Walid Muhammad 
abn Adbunaid (id. 526/2125). 

$2 Abu l-Hasan ‘Ab ibn Mobamunad ibii Salim al-Taghlibi, the jurist arid squid scholar piven 
the title Sayf al-Din. He inially adhered ta the Hanbali school, after which be bevam« a propo- 
nent of che Shà&i school and srudied in Baghdad and the Levant. Later, be ovd to Cairo arid 
studied chere, and then went ca Hama and Damascus. He died in Damast us in 63/2233. Among 
his excellent works is Al-thketin fi Used al-Abkam. 

$3 Muhammad iba Nàmiwar ibn ‘Abd al-Malik, Abū "Abdillàh al-Khuwanp was ul Persian 
origin. He moved to Egypt where he took a post as a judge. He died in 646/124. 

$4 The hadith master and biographer Dhahabi writes about Rava," The erudite learned scholar 
of a variety of subjects Fakhr al-Din Muhammad ibn ‘Umar ibn al-Husayn al-Qurashi al-Bakri 
al-Tabariscáni, che exegete, che great one from among che geniuses, che wise, and che authors. He 
was born in 44471149. and has wrwings became popular throughout che lands at the East and West. 
Jie had a profondo incellect. Some issues are found an his writing chat are away trom the Sunna, 
May Allah diurgive has fur that, For he diei nn the praiseworthy path, and Allāh cakes care of che 
hearts” He diedan Hern m 536/1235 iser Seyar Alim al-Nubali' 31:520- $21] 

34 ‘Abid al-Hasaul ibn “Isa al-Khusrisbáhi (Khuxrüshah is a village by Marw, present-day 
Turkmenistan al-Tabezi al-Shà&riwasa Uheidogiaa whu studied neler Fakhe al Dinal Rázi.'Ihen 
he went to the Levant altec the death ul liis teacher, where he taught. He later moved to Karak 
[in Jordan; and stayed by Malik Niss Dawud. He passed away in Danvasqus ii 652/t254. leaving 
behind many written, works. 

$6 "Abd al-Malik ibn ‘Abdillah ibn Yusof ibn Muhamroad, Abu -Maili al-Tuwayni al- Niy- 
sábüri, Shaykh of che Shah'is, che 1màm of the Two Sanctuaries (Imam al-Elararnayn). Author ot 
nümetous works in both the fundamental and derived sciences, he passed away as 478/1084. 
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In conclusion, whar was brought by che Propher & is complete, sufficiens, 
and satisfactory, [t was the pach of the predecessors and their followers among 
the Imims of sjehad, the greatest scholars of exegesis and hadith, and the 
foremost pillars of taszztouf. [32-42] 


6o 


MAGHNISAWI'S INTRODUCTION 


All praises are for Allah, who guided us toward the path of the Ahl al-Sunna 
wa ‘|-Jama‘a through His tremendous generosity. And blessing and peace be 
upon His beloved Messenger, Muhammad, who possessed sublime character, 
and upon his family and Companions, whe called to the Straight Path. 

To proceed: The weak and sinful servant Abū ’|-Muntaha (may Allah, the 
Almighty and Gracious, protect him from errors and sins, and from defective 
and errant belief) states: 


The treatise Al-Figh al dkbar, which the Great Imam composed, is an accepted 
and reliable treatise. The Imam and Pride of Islam, Shaykh ‘Ali al-Bazdawi 
states in [his book), Usi at-Figh (The Principles of Jurisprudence): "Knowl- 
edge is of rwo kinds: knowledge of divine oneness (tawhid) and attributes 
(sifar), and knowledge of jurisprudence, sacred laws, and legal ordinances. The 
principle governing the former is co hold fast co che Qur'an and Sunna, refrain 
from following whim and innovation, and remain steadfast on the path of 
the Ahl al-Sunna wa ‘L-Jami‘a, whereupon strode the Companions (sabába), 
Followers (1255251), and the pious predecessors. It is the path upon which we 
found our learned scholars (masha ikh), and upon it were our predecessors, 
Aba Hanifa, Aba Yasuf, and Muhammad, and all of their colleagues (may 
Allah have mercy on them). Abū Hanifa (may Allah have mercy on him) 
composed Af-Figh al-Akbar on the subject [of the science of divine oneness 
and acrribures] and discussed therein the establishment of the attributes [of 
Allah], that good and evil destiny is from Him Most High, and that it is all 
through the will of Allah." 

"[hercfore, I intended to compile statements from the Qur'an and Sunna, 
and from other reliable works, that would stand as a commentary for this 
distinguished and refined rreatisc. 


ér 


THE FUNDAMENTALS OF 
DIVINE ONENESS AND TRUE FAITH 


H ae ah, malt TTE tur METUS MT rey ee 
ÁN e eei esa a LI IT d ele EY rar ate ll. Jal 


[ This teeatese is vn] chc fundamentals o£ diving ancness and [tenets] upon 
which ir is correct ro base jones] belic£. Ic is obligatory [for a person] ro state: 
Lbelicve in Allāh, Ary angels, His seripturcs, His messengers, resurrcetion alter 
death, char destiny, good and evil, is from Allah Most High, che Reckoning. 
the Seale, Paradise, and Hellfire: and that they arc all true. 


E] 


The Greatest [mam (Imam A'zam), Abii Hanifa (may Allah have mercy on 
him) states:‘The Fundamenrals o£ diving oneness meaning that “this creacise is 
an explanation of the reality of divine oneness.” Literally, tawhid (divine one- 
ness) means to declare sumething to be one and to know it is one. Technically, 
it means to rid che divine essence (a£ d bat al-ilähiyya) of all char is conceived 
by the intellect and all delusional imaginations and fancies of the mind. The 
meaning of “Allah being onc" is to negate the divisibility of His essence and to 
negare any similarity or partner in His essence and attributes. The word /iqdd 
(belief ) in the author's statement and [tenets] upon which ic is correct to base 
iones] belief encompasses knowledge ("ir ], that is, a definite judgment that 
does not allow for doubt; it also encompasses che common meaning of belief 
(tigad’), that is, a definite judgment that does allow for doubt. According to 
some scholars, ftigad encompasses opinion (za2n7), just as it encompasses the 
common meaning of belief, because preponderant opinion (a/-zann al-ghalib) 
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in which there is no possibility of an antithesis (2agid) is accepted in faith, 
since this characterizes the faith of most lay persons. 


[Qari] “And [tenets] upon which it is correct to base [one's] belicf ^: This is 
the meaning of Aba Hanifa’s statement, “Figh is for each soul to recognize 
what is duc to it and for what it is responsible.” lc is worth noting thar the 
Imam avoided expounding proofs for the existence of Allah Mose High, 
because such a reality is undeniable, based on what can be clearly witnessed. 
Allah says, “Their messengers said, ‘Is there any doubt in Allah, the Maker of 
the heavens and earth?” (Qur'an 14:10) and "And if you ask them who has 
created the heavens and the earth, they will surely say "Allah" (31:25). So it is 
that the Truc Reality (Allah) is established in the primordial narure ( ftra) 
of mankind as indicated by che words of Allah Most High: “The primordial 
nature in which Allah created mankind" (30:30). Onc need only look at all the 
wonders of creation to realize that all of its order, uniqueness, and perfection 
can only be the creation of the One Wise Creator.” [49-51] 

All of the prophets (upon chem be peace) were sene co firmly establish 
divine oneness, and their unanimous call was “There is no god but Allah" (44 
ildba illa ‘Ltah); and they were not ordered to call people to saying "Allah 
is existent,” bur they sought to cradicate worship of any being other than 
Allah Most High as a response co the imagination and whimsical fantasies 
of people in this regard. [Such foolishness is demonstrated] in the following 
verses: “But those who take for protectors other than Allah (say), “We only 
serve them in order thar they may bring us nearer to Allah" (Qur'an 39:3) and 

“These are our inrercessors with Allah” (10:18). Ir is also crue thar establishing 
the oneness of Allah serves co cstablish with greater firmness the matter of 
Allah’s existence. [50] 

Allah says, “Behold! In the creation of the heavens and the carth; in the 

alternation of the night and the day; in the sailing of the ships through the 


$7 These statements escablish one of the characteristic features of Macuridi thought, namely 
that one does not need divine revelation to establish the existence of the Creator. In other words, 
one who does not receive any revelations from Allah Most High will still be expected to conclude 
on his own that He exists and will be held accountable fur this belief, However, such a person would 
not be expected to uphold che seligious laws or the Shari'a, The Ash‘arls differ in that they say it 
is not requiced of people who have nor received divine revelation to believe in a Crearor. Rather, 
divine revelation is required for accountability in both expressing helief and upholding the religious 
laws {see “Understanding Gaod and Evil Thcough Reason" below for more details). 
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ocean for the profit of mankind: in che rain that Allah sends down from rhe 
skies, and thc life that Hc gives rhercwith to an carth thar is dead; in che beasts 
of all kinds that He scatters through the earth; in the change of the winds, 
and the clouds compelled berween heaven and earth; (here} indeed are signs 
for a people that are wise (2164). 

Therefore, anyone who observes the wondrons creation of Allah mentioned 
above and what Allah mentions in the following verses: “We created Man 
from a quincessence (of clay}, chen We placed him as (a drop of) sperm in a 
place of rest, firmly fixed, then We made the sperm into a clot of congealed 
blood, then of that clor We made a (ferus) lump, then We made out of that 
lamp bones and clothed the bones with flesh, then We developed our of ir 
another creature. So blessed be Allah, the bese to create!” (23:12-14) and “Soon 
will We show them Our signs in the (furthest) regions (of the earth}, and in 
cheir own souls, until it becomes manifest co chem that chis is che Truth. Is ic 
not enough that your Lord witnesses all chings?" (41:53), [if anyone reflects 
on these words, he] will be compelled ro conclude that all matter of creation 
with its claborate systems cannot be devoid of a Creator who brought chem 
our of nothingness, or of a Wise Administrator who created in them a variety 
of inherent qualities. [51] 

The above should be sufficienc for those of insight (#4? absar), and thus, 
we have abstained from presenting the logical arguments for the existence of 
Allah Most High chat experts present, However, these can be summarized as 
a whole [by the statement]: the universe is originated (hadith); it came out of 
nothingness, and was thus in need of an Eternal Creator who preceded it to 
bring it into existence. This can only be Allah Most High, who says, “Allah is 
the Creator of all chings, and He is the Guardian and Disposer of all affairs” 
(39:62) and “Your Guardian-Lord is Allah, who creared the heavens and the 
earth in six days" (7:54). Therefore, whosoever believes that the universe is 
preeternal (qadz) is an unbeliever [because such belief negates rhe existence 
of a Creator or negates Allah being its Creator). [52] 

Thus after establishing the source of all existent things being the Neces- 
sarily Existenz (14jib af-wujed), we establish chat the Necessarily Existent 


58 In many ofthe later Ashari ‘egida texts “existence” or “being” is divided into three caregories: 
(1) Necessarily exisrenc (wájib af-sonjtd), which defines rhe existence of Allah Mast High. Aah 
Mosc High exisrs independently through Himself, and His existence is necessary for che existence 
ofall otherchings. None of His creation share in His existence. (2) Concingently or possibly existent 
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will never cease to be, because that which is established in precternity is also 

everlasting and ecernal. ‘Therefore, precternality without beginning (gidar) 

and everlastingness without end (baga ) ate classified as part of His negating 

attributes (siat salbiyya). Some have classified the two actributes from among 

the establishing attributes (pt thubstiyya)”° since they establish the per- 
manence of Ailah Most High as His preeternality negates his non-existence 

at any time in thc past, and his everlastingness negates His non-existence at 

any time in che fucure.* [55] 


Ic is obligatory (for a person] to state: I believe in Allàh/ The author uses che 
words “to state" and not simply “to believe" in order to indicate that affirma- 
tion (igrár) is an integral part of rruc faich (sàn), because the integral parts of 
true faith are affirmation and conviction (tasdig) in the six articles mentioned 
[above], based on the starement of Allah's Messenger 3: “True faith is thar you 
believe in Allah, His angels, His scriptures, His messengers, the Last Day, and 
that you believe in destiny, the good and bad of ic” (Muslim, “al-Iman?’ 9). 


[Qari] In che [mam’s starement, there is indication chat verbal confession 
(igrar} has legal weight, notwithstanding the difference of opinion of whether 
confession is a condition (shart) of faith for che laws of [slam to apply co the 
person [in this world] or whether it is an integral pillar (satz) of faith [such 
chat its absence leads ro the loss of faich]. The opinion of nám Máruridi, the 
most correct opinion according to Imam Ash‘ari, and whar is related from 


{mumkin oc já'iz al aonjid which defines the existence of created beings that may or may not exist, 
Since their ¢aistence it not necessary, Allah Most High determines their cxistence through His 
will, powcr, and knowledge, and if He so wills, they cemain nonexistent, (3) Impossible existence 
(muiabil or mumtan) at-wojud), which defines the impossible being. such as the existence of a 
partner in the essence of Allah, His attributes, or actions, which is impossible bath according ra 
revclarion and the intellect (sec also Sharh af-Sawi "ala 'l-jawhara 104), 

$9 This is because they negate their opposites from Allah. The negating attributes arc five: 
preexernity (gidam), everlastingness (bagda), oneness (mahdániyya), being different from evcry- 
thing else (msskhalafgs ai-haunidigh), and seW-subsistence (giyam bi 1-24fs), Thus, since prectermity 
is a Necessary attribure for Allàh, co be originated (hudárh) is impossible. To be everlasting is 
necessary for Allāh, and rhus His coming to an end { Jana) is impossible. Likewise, His being onc, 
completely different from all of creacion, and being sell-subsiscent arc all necessary, and thus His 
being more than one (1a'addwd), being similar to creation (nruuáfaqat al-maklalagat), or being in 
need of anything (baja Hå shay’) arc all impossible (Al-Za'tig al-Muyassar 53). 

66 That is, the personal attributes (sifat dhátiyya or nafsiyya). See nore 99 for further details. 

61 This is the terminology utilized by the scholars of tawhid. (At-Ta'tig al-Miwyassar). 
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Imi Abi Hanifa on rhis issue [is chat belicfin che heart is sufficient berween 
a servant and Allah, and] verbal confession is necessary only for a person to 
be treated as à believer in this world. The above opinion is supported by the 
yerse "For such, He has written faith in their hearts" (Qur'àn 58:12). However, 
Bazdawi [and a few others] say, “Whoever accepes faith in his heart but leaves 
off confession with the tongue without excuse is not a believer.” This is also 
the opinion adopted by che expert jurists.“ 

In Imam Abu llanifz5 statement, there is also indication that using the 
testimonial formula “1 bear witness” (ashhadu ) is nota condition for the verbal 
confession of faich, as opposed to some Shafi scholars who deem adherence 
co the formula necessary. Rather, one can say “There is no god bur Allàh" (4i 
aba illa Liah) without che cestification and mean by that that one believes 
in and is convinced of the existence of Allah Mosc High in corms of His Onc- 
ness and His being unique in His attributes. [53-54] 


His angels/ “Angels” according to the majority of believers, are subtle bodies 
capable of taking on different forms. They are of ewo kinds: those who are 
absorbed in the gnosis (aa vifz) of che True One and declaring His tran- 
scendence; they are the lofty ones ( Hfiyyriv) and the intimate (prugarraban) 
angels. The other kind of angels are those who manage rhe affairs from the 
heavens to the carth, according to what has been predestined and what has 
been inscribed by che Divine Pen. Some of chem are employed in the heavens 
and the others deployed to the carth. 

His scriptures? [Belief in che scriptures] means co have firm conviction 
in their existence and in their being the word of Allah Most High. The toral 
nuinber of scriptures (esi ) revealed co che messengers is onc hundred and 
four. Ten were revealed to Adam (Adam) 4, fifty to Shith (Seth, thirty to 
Idris (Enoch) x, ten to Ibrahim (Abraham) 9E, che Tawrah ("Iorah) co Masa 
(Moses) 4, che Zabür {Psalms} to Dawid (David) s. the Injil {Evangel} to 

*bsà į Jesus) +, and che Furgan {Criterion} to Muhammad 4. 


His messengers? Rusti (Messenger) is one who is given a sacred law (Sharta) 
and acco tding toonc opinion] ascriprure. Hence, risdismore specific than 


nabi {prophec or envoy), but according to some scholars, it is synonymous 


62 And thus he is able to lead prayer, marry a Muslim. be prayed upon ac his death. and be 
buried in rhe cemetery of the Muslims, among other things. 
63 Nee "Verbal Afirmacion (irr); An Incegral oz Conditionz" below far a varnplete discussiun. 
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with nabi. Belief in every prophet is essential, whether or not a scripture has 
been revealed to him. 


[Qari] The provided order of belief first in the angels, then in che scriptures, 
and then in che prophets is due to the fact char the angels brought the scriptures 
to the prophets. If chey were to be ordered in terms of importance, it is clear 
thar [belief in] the scriptures, being the word(s) of Allah Most High, would 
precede [belief in] the angels. 
Regarding the prophets, it is related in the Musnad of Imim Ahmad thac 
the Messenger of Allah i was questioned regarding their number. He said, 
“One hundred and twenry-four thousand, among whom three hundred and 
thirteen were messengers, and the first of whom was Adam and the last was 
Muhammad &.” Despite this, [many scholars say] it is best not to insist on a 
particular number, since che hadith is a lone narration (4habar wabid), and vo 
avoid including in their number those whe were not of them and excluding 
those who were from among them. [ss. 171] 


resurrection after death/ This means thar Allàh will resurrect che deceased 
from their graves by gathering their original body pares and recurning the 
souls to them. 


Resurrection and Transmigration (Tandsukh) 

[Qar] To those whe claim char belicfin the resurrection is the same as belief 
in the cransmigracion of souls (tandsakb),®* they are nox che same. Jalal al-Din 
Rami said, “There is no belief system except that transmigration has some 
feature in it,” in that they may seem ro be one and the same. The truth of che 
matter is that transmigration is when a soul is moved into a completely new 
and separate body. Resurrection (bath), on the other hand, necessitates a 
piece of the original body to initiate the formation of the resurrected body. 


64 Tandsukh. Transmigration of the soul. This refers to the bellef that afer the end of one's 
life, che soul moves into another living form similar co reincarnarion. le is oen connected with 
a belief thar the karma (or rhe actions) of che soul in one Ife (or, more generally, a series of past 
lives) determines the future existence. Ix is a belief found within Hindu traditions (such as Yoga, 
Vaishnavism, and Jainism), Greek philosophy, animism, theosophy, anthroposophy, Wicca, and 
other theological systems, including some traditions of Kabbalism and Christianity. Within 
Hinduism, transmigration is often equated with reincarnation (se¢ also Encyclopedia Britannica, 

"Reincarnation"). 
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It is related that chis piece is to be the lowest portion of the backbone (‘a6 
al-dhanab) or the coccyx. Furthermore, resurrection occurs in the Hereafter, 
whereas transmigration is claimed by irs proponents to occur in this world. 
In addition, most believers in transmigration deny Paradise, Hellfire, and all 
the realities of the Hereafter, and this aucomatically classifies chem as unbe- 
lievers. [56-57] 


Resurrection of the Miscarried Embryo 

[Qart] As for the resurrection of the miscarried embryo, Abü Hanifas opinion 
is that if it had ics soul blown into it [which occurs at about 120 days], then 
it will be resurrected; if not, then it will not. This is because resurrection is of 


both the soul and the body. [58] 


that destiny, good and evil, is from Allâh Most Hiyh.* It is related that once 
Abū Bakr and ‘Umar $ debated concerning the issue of destiny. Abit Bakr æ 
asserted that good came from Allah Most High and evil from one's self, and 
"Umar 4 attributed both to Allah Most High. They took chis matter to the 
Messenger of Allah #4 who said, “Of all creation, the first co discuss destiny 
were Jibril (Gabriel) and Mikz'il. fibril said the same as you said, “Umar, and 
Mika'll said che same as you said, Abū Bakr, So they presented their case ta 
[the angel] Isráfil who judged between them that all destiny, good or bad, 
is from Allah.” Thereafter. chc Messenger of Allah & said, "And this is my 
judgment between you, and then said, “Abu Bakr, if Allah had willed no onc 
to be disobedience, then he would not have created Iblis (Satan) (may he be 
cursed).”** | the Reckoning, the Scale, Paradise, and Hellfire; and chat chey are 
all zruc. The Scale is defined as that with which the amounts of deeds will be 
determined; the mind is incapable of comprehending its form.*? 


& In his commentary of Sahib Muslim, Nawawi (d. 6 76/1277) says, “Know thar the belief of 
the Ahlal-Sunna is affirmation of predestination (gadar)—thar He Most Exalred destined all things 
in preetetniry, and knew thar they will occur at times known by Him” (Al-Ta‘Tig al-Muyassar 49). 
See below for a more derailed discussion on gadar. 

66 Related by Imam Abii ‘Abdillih ibn Abi Haf; al-Kabir in Kirab al-Radd ‘ald Abl al-Ahwa' 
through his chain from ‘Ame ibn Shu'ayb from his facher from his grandfather (MS. 4465]. 

67 These issues are discussed in more detail below in che chaprer “The Inrercession and Some 
Other Eschatological Realities.” 
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Allah Mosr High is One, not in terms of the number, but in that he has no 
partner. He neither begets nor is He begotten, and therc is none co-equal ar 
comparable unto Him. He is not like unto anything from among His creation 
and nothing from among His creation is like unto Him. 

He was, is, and will forever be possessor of His names and of His essential 
and active attributes, As for His essential [ateribures], they are life, power, 
knowledge, speech, hearing, secing, and willing. And as for His active [attri- 
butes}, they are creating, sustaining, bringing into being, originating, making, 
and others. He was and is ever possessed of His names and attributes; no name 
or attribute originated later for Him, 
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He has forever been the All-knowi ng with His knowledge. and knowledge 
was an attribuce in preerernicy; the All-powerful with His power, and power 
was an attribute in preeternicy; the Speaker with His speech, and speech was 
an attribute in precternity; the Creator wich His creating, and creating was 
an attribute in prevternicy; and che Docr with his doing, and doing was an 
attribure in precrernity. 

The Doer is Allah Most High, while doing was an attribute in precternity. 
That which is done [i.e., product of His doing] is created, while His doing 
is uncreated, His attributes in preeternity are neither originated nor created 
[by another], Whoever says chat they are created or originated, or wavers or 
is doubtful, is an unbeliever in Allih Most High. 


® 


Allah Most High is One, noc in terms of the number, but in that He has 
no partner. “One” is uscd sometimes to indicate half of rwo, this is the firsc 
(counting) number of the numerical system. That is the meaning of "one" in 
terms of the number onc. Sometimes “one” is used to mean that an entity 
has no partner, no equal, and no peer in its essence or attributes [and chac 
it is unique]. [According to this meaning], Allah is “one” in that He has no 
partner, no equal, and no peer in His essence or atrributes. 

He neither begets, that is, He has no children, not is He begotten from a 
mother and a father. This is a rebutcal of the Christian and Jewish belief thar 
the Messiah (Masih) 85 and Ezra (‘Uzayr) #8 are the sons of Allah Mast 


$8 The Christian belief regarding Jesus t is well known today, bur che same cannot be said 
of the Jewish claim regarding ‘Uzayr 4. [bn Kathir and Ibn Jarir al-Tabari relace from the scholar 
Suddi and others char che opinion of "Uzayr being the son of God was held by a group of ignorant 
Jews who made this claim after an incident involving "Uzayr #3, The ‘Amaliga (Amalekites} 
overcame the Israelites, killed their scholars, and enslaved theit elders, ‘Uzayr was left weeping at 
the disappearance of knowledge from the Israelites. The Tawrah was te-inspired to hle, and he 
wrote it down for his people, but they remained skeptical of the Tawrah he was reciting, until they 
regalaed their copies that they had hidden in the mountains and compared them with "Uzayr's 
copy. When they found the rwo matching, some of their ignorant ones declared that he must be a 
son of God (Ibn Kathir, Tafsir al-Qur'an a Azim 874-874}. Tabari and Qurtubi also relate other 
opinions regarding this claim, One report states that jt was Salam Ibn Mishkam, Nu' min ibn Awfi, 
Wishash ibn Qays, and Malik iba al-Say£ who had come to the Messenger of Allah @ and made 
this claim. Quefubi also reports thar Naqqàsh has said thar no Jew is left now who believes that 
‘Uzayr was a son of Gad. See commentary of Sürar ai-Tawba, verse 30, in Tabaris fans? al-Bayán 
ffi Tafsir al-Qurdn and Quigubi's Alfani li Ahkám al- Quran. Even though chis might nor be a 
belief held by mos: Jews today, it was a belief during che rime of the Messenger of Allah i. And 
Allah knows best. 
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High and of the philosophers’ opinion regarding an intelligence (34/1 being 
born trom the Necessarily Existen (waz ad-ieeejed) | Allah], Their opinions 
regarding these are baseless, because Allah ts che Self-Sufficiene (Samad); che 
Master, independent of everything, and upon whom everything other chan 
Him is dependent. | and there i 


none co-equal or comparable unto Him. 
Nothing from among existence resembles Him, He is not a body [ jim) 
that 1He could be measured, imagined, or divided: neither is He a substance 
(jawharY? in which accidents lor abstract things! (asd)! subsist; nor is He 
an accident [or abstrace thing] chat can subsist in a substance." 


[Qar] Allih savs, "It there were, m che heavens and che earth, other gods 
besides Allāh, they would both have become corrupted" {Qur'an 24:22}, To 
lity of cwo gods, chere would be a possibility 


explain chis, if chere was a poss 
of mutual hindrance (tarii) [and thus a problem with their effectiveness 
or absolute power]. For example, one of the gods could will a certain person 
to move, while the other wills that he cinain motionless, both valid possibili- 
tics in and of themselves: likewise che association (relire) of will wich each 
of them is also possible in and of itself, since there is no mutual opposition 
between the two [wills|. buc only a mutual opposition in the two rhings 
willed, I fence. either che two actions occur and che two opposites unite, or 
they do noc occur, in which case one of che two gods is rendered powerless 
and not able to carry out his will, Posverlessness is a sign of being originated 
(feedith) and of being possible (ska) [as opposed zo being necessary], for 
6y Thas is ecferting en the fest intelligence, i.e., the nist effusion or emanation from God, 
the Necessary Being (ist-tedrib iilo vitpud; oc che Fiest Peinciple (af-mabda aisticwuli discussed 
by Muslin peiipatetie pIolusophers like Farabi aad Ihn Sima. The issue af che imellects ( regut} 
was keenly discussed by Muslim pesipacecics. Its origins is said to be from somewhat obscure and 
ambipuons statements of Aristotle in his last book of his treutise on the soul (De Juin). See A 
Dictionary of Muslim Ptifosoptiy 74-74. 
72 Jaletarisa substance or atom. The unchanging physical essence of something. Taftàráni says, 
"Ihe pader is the ching rhat does nm accepi division, neither acwually, nur in perceptinn, nor by 
supposition. It is che part that is not further disidedl Kis also of importance to port oud that the 
term substan c (as enginally defined waun Greck philosophy? dics nut accurately currespind 


en the Lslurnic concept of subscuice ion atn; there are some differerives. For a fall explanation, 
ser Sharh ai dad sd al-Nasafiyys 76. 


73 ‘Arad pl. d rád. Aw iden. Sumething thal must subsist ni a substance i pehar, agili annot 
subsist by itself it cefecs ro the per egerible qualities nl ani object gue ly as escolar, dextre, size, and 
shape teg. the colur red, hove. or anger? 


72 The section starting trom "Heas not a bily (gr. util the end of the sentence w not 


found ii any ef the manuscripts. 
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in it is the defect of being in need of something. Therefore, [the possibility 
that both gods be in constant agreement docs not negate this powerlessness] 
since plurality [also] neccssitates the "possibiliry" of mutual hindrance [char 
onc or the other could be rendered powerless from acting out his will, or that 
the two opposites unite], which [in turn] necessitates the impossible, and thus 
[the existence of multiple gods] is impossible.” 

There is a difference of opinion among the scholars as co whether the 
above-mentioned verse from the Qur'àn is intended as a persuasive argument 
(hujja igná'iyya) ot as a definitive argument (£ujja qariyya). Taftazani says 
thar ir is a persuasive argument in chat it appears at first to be definitive, bur 
after deeper thought, it is not found ro be convincing [because it does nor 
necessarily negate all possible counzer-argurnenrs on the issue]. The connec- 
tion (vaudazanza) [between plurality and mutual hindrance] is usual as is 
appropriate co the case of statements that conform to rherorical syllogism 
(Ebizabiyydt). For mutual hindrance of one another and one overcoming 
the other are customary when there are multiple administracors;?* this is 
indicated by the words of Allah: “And some of them would assuredly have 
overcome others” (Qur'an 23:91).^ However, authorities such as Ghazali, 
Ibn al-Humam,” and Baydàwi? were not satisfied by its classification as a 
persuasive argument and classified it as a definitive argument (that it leaves 
no room for counterarguments],7* [61-62] 


73 Whar chis means is that though ewo gods could agree to not contradiceeach ocher, the mere 
possiblliry still exists rhar chey might want ro perform opposing acts. For insrance, one may want a 
particular person co be moving and che other may want the same person to remain motionless, 1n 
such a case, either bach will occur, which is impossible, or only one thing will occur, which means 
thar one of the gods is rendered powerless from carrying out his will, and thus not very godly any 
more. Due to such a possibility, the plurality of gods is impossible, because God is All-powerful 
and not bound by restrictions or contingencies. 

74 See Elder, 4 Commenrary on rhe Creed of Islam 34. 

75 Those who consider it persuasive do nor contend rhat chis is à weakness in rhe verse, but 
father that there are certain logical proofs ia che Qur'an thar are meant to be understood by the 
truly learned scholars only, and that there are others, such as this one, which employ rherorical 
evidences thar are made in normal speech for aii lay people to undersrand. 

76 Muhammad ibn ‘Abd al-Wahid, Karnal al-Din al-Siwasi al-Iskandari, well known as Ibn 
al-Humàm. He authored Farb al- Qadir, an tighe volume commenrar y of Marghinàni's Al-Hidáya: 

At-Tatriy, on she principles of jurisprudence; and AI-Musdyara, on 'agida. He died in 861/1446. 

77 The Qidi ‘Abdullah ibn “Umar ibn Muhammad ‘Ali al-Baydawi, author of che well-known 
comunenrary of the Quran Anwar al-Tarzii wa Asrdr al-Ta wil, and Bulb al-Safon che principles 
of jurisprudence. Born in 575/1173, he died in 685/1286. 

78 For more details, see Maydüni's commentary on the Tahámiyya Bg=51 and Zabidi's Irháf. 
al-Sada al-Muitagim 2:107. 
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He is not like unto anything from among His creation for all creation belongs 
to Him. 


[Qari] His existence (waujúd) is His essence (aba), bur His attriburcs (sifar)”” 
are neither His essence (yn dbatibi) itself—in opposition to the statements 
of che philosophers— nor are they orher than His essence (ghayr dhätihi) as 
the Mu'tazila have said," nor are they originated (hadith) as che Karrámiyya 
have said. This is in complete contrast to created beings, since their atcribures 
arc other than their essence according ro everyone." (63-64, 96] 


79 The definition of the atcribures of Allah Most High are thar they are particular qualities 
[nsa dni) associated with the essence of Allah, which are preeternal by His being preecernal and 
are everlasting by His being everlasting. Lnam Tahawi says, “He is preeternal with His actributes 
before He created che universe, Bringing creation into existence did not add anything to His 
attributes thar was not already there. As He was, together with His attributes, in prectemity, so 
He will cemain with them throughout endless time. In other wards, it was not after «he act of 
creation that He could be described as “the Creator,” nor was it by the acc of origination that He 
could be described as “the Originator” (41-Ta'lig at-Muyassar 64]. 

$0 This statementis slightly confusing. In essence, the Mu'tazila and the philosophers negated 
His attributes since they said Allah is powerful and All-knowing through His essence and not 
through an attribute of power of knowledge. Taftàz&ai says, "And thus it has been established that 
Allah possesses the attributes of knowledge, power, life, and so on. This is unlike che view of the 
Mutazila who assert that He is knowlng without possessing knowledge: He ls powerful without 
possessing power, and so on. Bur rheir view is self-evidenrly impossible, for ir is analogous to out 
saying, 'A ching is black bur chere is no blackness in it. . .. The philosophers and che Mu cazilites 
denied this and asserred char rhe artribuces are che very essence itself. This means thar His essence 
with respecr to irs connection wich things known (»ta'Támat) is described by the term "Knowing" 
and with respect ro things over which He has power (szagdaràát) is described by the term “Power- 
ful,” and so on (A Commentary on the Creed of Islam 49-50). 

$1 Thus, che correct belief according to the Ahl al-Sunna is chat His attributes are neither His 
essence itself nor are rhey other than His essence. To elaborare, ir has been established through 
the Qur'an and Sunna char Allah possesses many attribuces (siat). However, if His ateributes are 
said to be His very essence [as the Mu'tazila and philosophers claim], it results in His essence 
being devoid of atrributes, since they would be one and the same as His essence, whereas they are 
understood to be two different things, The meaning of the "entity" or “essence” (dar) of Allah 
is something completely diffetent fram His "attcibures" (fir). On the arhet haad, saying that 
they are totally other than His essence is also problematic since this means they exist separately 
of are accidents (a'rdd) and thos possible in their nature. This also means chat rhey can exist of 
not exist as is the case in created beings, whereas the attributes of Allah are eternal, So while 
people can lose cheir power, sight, or hearing, Allah Most High cannor. Also, their being eternal 
and separate from Him would also mean chat chere exists a multiplicity of eternal beings (sce 

ALTa' liq at-Mityassar 63-64). A more simple way to understand this maybe through the following 
example about a human arrribute. Upon entry of a knowledgeable person into a room we would 
nor normally say, “knowledge entered the room.” Instead we would eirher use the person's name 
or use an honorary title and say, "Shaykh so and sa," or “Professor so and so" entered rhe room. 
Alchough we acknowledge the fact that the individual possesses che attribute of knowledge, the 
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and nothing from among His creation is like unto Him. No creation is like 
Him in its existence, because nothing is necessary in its essence (wajib & 
dbasibi) except Allah, whereas everything other than Him is merely of possible 
existence; not in knowledge, power, or any other attribute is there anything 
similar unco Him. This is clearly evident. 


[Qàri] This statement is used co provide greater emphasis and explanation 
of the previous statement, It is derived from the verse, “There is nothing like 
Him" (Qur'an 42:11} which can be more literally translaved as, “There is not 
like His similitude anything, which means that nothing is similar to that 
which is similar co Him. This phrase urilizes extreme lexical emphasis in 
order to magnify His uniqueness and difference from creation, Glorious and 


Mighty is He." [64] 


Know that Allah Most High is One and without partner. He is preerernal 
(without beginning) and postcternal (without end). He was, is, and will for- 
ever be possessor of His names** and of His essential and active attributes." 


ateribute is neither a complerely independent enriry separate from rhe person such chat we would 
say, “Knowledge irself entered,” nor is ix intrinsically part of the person's essence such that we 
not acknowledge it bur deny it. We muse comprehend a special association berween the rwa. The 
difference is chat there is no doubt chat che human arribute is acquired by che person and prone 
to loss in the future, whereas che arcribures of Allah have always been associated with Him and 
will remain that way for eternity. 

$2 This is a hypochetical premise, since there cannot be anything like Allah and rhus nathing 
like that assumed entiry. 

83 "There is nothing like unto him" (Laysa ke mithlibi shay )}—is part of a Quranic verse thar 
provides a universal rule on how to read and interpret the texts regarding Allah Most High and 
His attributes; understanding the verse and its application is indispensable in this regard. 

$4 The difference between à name and an attribute is that a name (im. pl. asm) is what 
indicates an essence by itself like the name “Allah” of indicates the essence characterized by a 
particular attribute like “Powerful” ( gddir) and "All-knowing" (Alim). An ateribure (9/2), on the 
orhet hand, is char which Indicates the quality (514554) that is associated with the essence, like 
power (qudza) and knowledge ("im), [n other words, a name is What an entity is called or identi- 
fied by and an accribuce is the quality or characreristic jt possesses. Allah says, "The most beautiful 
names belong to Allah: so call on Him by them" {Qur'an 7:180) and “To Allah applics the loftiest 
anttibures" (16:60). See also Tyhfar al-nurid ¢5 and Sharh al-$dui ala "1-Jawbars yii, 

ês Borh rhe Macuridis and Ash‘aris hold the essential artribures 19 be eternal. There is a differ- 
ence of opinion regarding the active attribures which come under rhe collective acrribute of takurin 
(bringing into being). The Maturidis consider them ro be erernal and the Ash‘aris consider chem 
to be created. The difference of opinion is said «o be a semantic one. In reality, there are three 
components relating to cach attribute. Firsc is the atribute (sift) irself; second is the associarion 
orthe connection (ta'allkg) of the atzribute to the effect; and third is che effect or result (athar) of 
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That is, none of His names or attributes originated later for Him. The difference 
between the essential and active atcributes is that any attribute whose opposite 
can be artzibuzed to Allah Most High is an active areribute, e.g., the Creator 
[the opposite being the Giver of Death], and if its opposite cannot be attrib- 
uted to Allah Mosr High, then it is an essential atrribute, c.g., life, glory, and 

knowledge. It is stated in 4/-Fatdwd a- Zabiriyya' chat if a person takes an 
cath onan attribute of Allah Most High, thc [nacure of the] attribute must be 

considered: if it is an essential attribute, the oath will be valid; and if it is an 
active attribure, it will not be valid. Hence, if a person swears “by the glory of 
Allah Most High” the oath is valid, because the opposite cannot be attributed 

co Allah Most High. If a person swears “by che anger of Allah Most High" or 
"by the displeasure of Allah” the cath is not valid, because the opposite can be 

attributed to Allah Most High, namely mercy. 

As for Hisessential [attributes], they are life, for Allah Most High is living 
with His life, which is an eternal attribute; power, for Allah Most High is pow- 
erful over ali things with His power, which is an eternal attribute; knowledge, 
for Allah Most High is aware of all chings existent. He is aware of the apparent 
and the hidden through His knowledge, which is an eternal attribute. 


[Qari] Knowledge ($5) is an essential attribute, which when associated with 
things capable of being known (zsa túrát) exposes chem. The knowledge 
of Allah encompasses all things, and nothing so much as an atom from the 
heavens or earth remains outside His knowledge. He knows che apparent, 
the hidden, the parts, the wholes, che existent, the nonexistent, the possible, 
and the impossible. He knows what would resule if the nonexistent were to 
come into existence. His knowledge is cternal and free from change. Allah 
says, "Does He nor know who created, and He is che Knower of che subtleties, 
the Aware?” (Qur'an 67:14) and “Wich Him are the keys of che unseen, the 


this association. Both schools hold the attributes of Allah to be eternal and the other two compo- 
nents tà be created, The reason for the difference then is that the Maturidis regard all attributes 
relating to rakwin as actual attributes. On the other hand, Ash‘aris sec Fakictn as the associations 
of che attribute of power (qudra) and manifestation of the word kun (7 be^), which they, in turn, 
consider necessary for the existence of any action, be it creating, providing sustenance, and so 
forth. However, associations, according to the Matuzidis, are also created; hence, many scholars 
have considered this difference to be semantic only, See also Al-Ta'fig al-Muyassar 66, and "The 
Use of the Word "Kun" for Creation" and “The Attribute Ta£wim" below, 

BÉ A collection of the formal legal opinions ( fazdind) of the judge and jurist Abú Bakr Zahir 
al-Din Muhammad ibn Ahmad al-Bukhàri ai-Hanafi (d. 615/1122). 
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treasures thar none knows bur He. He knows whatever chere is on the earth 
and in the sea. Not a leaf falls buc with His knowledge; there is not a grain 
in the darkness (or depths) of the carth, nor anything fresh or dry (green or 
withered}, but is (insctibed) in a record clear” (6:59). [69-70] 


speech, for Allah Most High is the speaker with His speech, which isan eternal 
attribute. The speech of Allah is unlike the speech of che creation, because 
they speak wich organs and letters, and Allah Most High speaks without 
organs or letters. 


[Qari] The speech of Allah Most High is an eternal artribure, and ir has no 
sounds, words, or letters, This is classified as His Aadavet nafsi, orinternal speech, 
as opposed to kalim lafzi, which is speech that is manifested in sounds, let- 
ters, or gestures. From a human vantage point, ir resembles a thought which 
occurs within oneself before its articulation with the tongue. This is different 
from knowing something (thn) since a person could articulate something 
completely in contradiction to what one knows. As for the actual words 
of the Qur'án and other scriprures revealed by Allah to mankind, these are 
understood co be an articulation of the divine archetype or the eternal speech 
of Allah put into words and sounds in a manner that human beings can 
understand; and therefore [they also signify] His speech. However, they are 
not the internal divine speech referred to as an eternal accribuce of Allah, buc 
a speech He created [to indicate His eternal speech]. [70] 

When Hc speaks to His creation, it is with His cternal speech, the reflec- 
tion of which is recorded as letters and words in the Preserved Tablet (af-dawh 
al-mabfiz) [and in texts (masébif) for humans]. His speech is unlike che 
speech of created beings, as He says, “Ie is not fitting for a man char Allah 
should speak to him except by revelation {wahy}; ie by divine revelation in 
dreams, such as to the prophets, or by divine inspiration (ifham),” such as 
to the friends of Allah (a«iiya), as the hadith also states: “Verily Allah speaks 
upon rhe congue of “Umar .é.” Allah continues by saying: "or from behind 


87 Hujjat al-Islam [Ghazili] says, "Knowledge gained {directly} without (contemplaring] 
evidence is called ham, This can occur by witnessing the angel that is conveying the knowledge, 
an act specific to the prophets called wahy (revelation), or without the witnessing of an angel, 
which is called Hbdm and is specific ta the friends of Allgh (atwliyd')" See Darwish's marginalia 
on Sharh al-“Agd'id 74- 
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a veil" such that onc hears thc speech withour sccing Him, as what occurred 
with Misa, “or by the sending of a messenger,’ i.e. an angel such as Jibril =, 
“to reveal, with Allah’s permission, what Allah wills, for He is Most High, Mose 
Wise” (Qur'an 42:51). 

The above is different from the belief of the Mu'tazila, who negare the 
attribute of speech from Allah and state that Allah speaks using speech asso- 
ciated with someone else, and nor through an attribute of His own. They 
say His speech is che letters and sounds that He creates in others like in the 
Preserved Tablet or in Jibril or a messenger (upon them be peacc). This is also 
different from the opinion of the innovators among the Hanbalis [excluding 
Imam Ahmad and his companions] who say that His speech is composed of 
letters and sounds associated with His essence and hence eternal. Some have 
reached an extreme in their ignorance by saying, even the cover and paper [of 
copies of the Qur'an] are erernal. [74] 


The Use of the Word “Kun” for Creation 


[Qiri] Qünawi strates in Sharh al- Umda,” “As for the word kun, which is the 
imperative “be; the [majority of the] Ahl al-Sunna do not consider it necessary 
to bring things into being. Rather, chey consider their existence dependent 
upon His fad (originating) and takwin (bringing into being), and that these 
are His eternal attributes. This is che opinion of Abà Mansür al-Macuridi 
and of the majority of Quranic exegeres. As for Imam Ash'ari and those who 
follow him, they consider the existence of things co be dependent upon His 
attribute of eternal speech (kelâm nafsi), the word kun being the indicator of 
that speech, as mentioned in the Sharh al T2wilat"* A third opinion on the 
matter is that of some Maruridi scholars like Fakhr al-[slim al-Bazdawi in his 
Usa, who said creation was from the word £u and from Allah’ atcribute of 
ijád, and that itis invalid to deem “kuz” a metaphorical expression for takwin. 


BB This is the commentary of Hafiz al-Din ‘Abdullah ibn Ahmad al-Nasafi's (d. 710/1310) 
Umdat al-Agá'id. Nasafi compiled some of the mast important ruling: of Tslamic theology in 
this short treatise, and then wrote a Commentary on it which he called 4h Primdd. Many others 
also wrote commentaries of rhis work, such as Jamal al-Din Mahmad ibn Ahmad al-Qunavir 
(d. 770/1468) and Muhammad ibn Yüsuf ibn Ilyas al-Rümi a]-Crànawi (d. 288/1486). Sec Kashf 
al-Zuntn 2:128. 

$9 This is ‘Ald’ al-Din Muhammad ibn Ahmad ibn Abi Ahmad, Abu Mangir al-Samarqandrs 
(d. 539/114 4) commenrary of Abi Mansür al-Maáruridi's Ta wilde, frequencly mistaken as being 
the work of Muhammad ibn "Abd a]-Hamid ihn al-Hasan ibn Kamza al-Usmandi, ‘Ala’ al-Din 
Abū Bakr al-Samarqandi (d. 5«2/1157). 
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Fakhr al-Islam says that it is in fact meant to indicate that the speech of Allah 
itself is involved in the act of creation, but without the knowledge of exactly 
how this occurs. Sarakhsi*" also rakes this opinion. 

However, it states in the Tafsir a/-Taysir’' under the verse “When He has 
decreed something, He says to it only, ‘Be’ and it is” (Qur'an 3:47), "He Most 
High did nor intend by this that He addresses it with the word us and it 
come into being by it, because if we were to consider this a real address, it 
would cither be to something nonexistent that comes into existence by it, ot 
ir is an address ro the existent after it comes into existence. It cannot be the 
former since the nonexistent is nor yer an entity, so how can it be addressed? 
It also cannot be the latter since it is already existent, so how docs He order it 
to "Be" when it already is? Rather, ic is merely to express that when He wills 
something to be, it is. 

The scholars have understood the verse as showing how utterly simple it is 
for Him to do what He wills, to emphasize the speed and lack of effort required 
to put His will into action, and co exemplify His greatness and ability. It is in 
the same way that Allah Most High resurrects chose chat are in their graves 
with His power, while che blowing of che Horn is simply an apparent cause 
of that occurrence, to express His might. There are many logical proofs that 
creacion stems from iad. However, after having said all this, the fact remains 
thar Allah Most High mentions the use of the word £u in the Qur'ān. It is, 
therefore, necessary to accept the verse and leave it as it is, without occupy- 
ing oneself with sccking out its benefits, just as ir is necessary to accept other 
ambiguous verses (utashabibar) in the Qur'an without occupying oneself 
with seeking an interpretation. [72-73 131] 


hearing, Allah Most High hears all sounds and words through His preeternal 
hearing, which is an eternal attribute of His. | secing, for Allah Most High 


sees all forms and colors with His preeternal sight, which is an eternal attri- 
buce of His. 


so Muhammad ibn Ahmad ibn Abi Sahl, Abü Bakr Shams al-A'imma al-Sarakhsi. He wrote 
commentaries on Muhammad al-Shaybàni's Aj-Jdsmi" at-Saghir and al-Kabir and Al-Siyar al-Kabir. 
He also authored At-Mfabset and was known for his extensive memorization of various tears, He 
passed away around 482/tofy, 490/1096, or 500/1106 (see Yaj al-Tarájim 1$). 

gs This most likely refers to the teat written by ‘Umar ibn Muhammad Najm al-Din al-Nasafi. 
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[Qari] He uses no medium or sense by which to hear or see, nor can He ever be 
mistaken in what He hears and sees. His heating and sccingarc cxact, absolute, 
definitive, and perfect. Neither artribuze adds any new information to His 
already complete knowledge, in direct contrast to created beings who hear 
and see in order co add co their knowledge and understanding, [77] 


and willing, for Allah Most High has willed with His preeternal will thar 
which is and that which is to be. Nothing in this world or the next, whether 
small ot large, meager or great, good or bad, beneficial or detrimental, nor any 
success or ruin, or increase or decrease, occurs but through His will and desire. 
Whatever Allah desires is, and what He does nor is not. Allah does all that 
He wills. There is no one to repulse His will and desire, nor onc to defer His 
command. Among His essential atcribuzes are oneness (abadiyya), sovereignty 
(samadtyya), exaltedness (‘azama), grandeur (ibriya’), and others. 


[Qari] The will of Allgh over all things does not negate that the human too 
hasa will, as Allah says, “Do what you will, verily He sees (clearly) all that you 
do” (Qur'an 41:40). [78] 


The Will and Desire of Allah 

(Qari) The will (nīda) and desire (121i) of Allah are both one and the same. 
Tf ic is said thar Allah Most High demanded faith from the likes of Pharaoh 

and Abū Jahl by commanding it (5i err), and yet they did not acquire faith, 
this seems in direct contradiction to what has been said regarding Allah’s will 

(rada) and desire (mashra) being the same. 1f they were bath the same, then 

these people would have acquired faith, since desiring (mashia) is bringing 
into being (ad). The response to this is thae che demands (saéa5) from Allah 

are of two types. One is the command (@mr)—seeking che legally responsible 

one (mukallaf ) co act but leaving him the choice— which does not necessitate 

[the ching’s) existence since it relates to the discretion of the servant. The other 
type is that which has nothing co do with the choice of the servant, and is 

called desire (mashia) or will (érdda) and comes into being immediarcly. If it 


92 The will and desires of people, however, do not always come to be, whereas what Allah 
wills always Comes to be, 
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did not, then it would necessitate powerlessness on thc part of Allah, from 
which He is transcendent unlike created beings. [79] 

[All action and occurrences are from the will of Allah Mosr High. How- 
ever, as for Allah willing unbelief, disobedience, and evil, there are various 
opinions.] Some say that it should not be said in detail that whatever is ugly, 
evil, or sinful is from Allah, but thar one should say in general chat He cre- 
ates all that exists, just like we should not say in detail chat He is the Creator 
of carrion and trash. Others say that one can mention such derails, bur in a 
way appropriate to Allah Most High. It can be said that He wills unbelief 
for the unbeliever as an acquisition for him—an evil, foul, and prohibited 
onc just as He wills belief for the believer as an acquisition for him—a good, 
wholesome, and commanded one. This is the preference of Imam Maturidi 
and Ashari” [75-80] 

According to the experts, there are rwo types of will (iráda) mentioned 
in che Qur'an: 

(i) the creative decrecing will (irida gadariyya kawniyya shar iyya}, which 
is the will chat encompasses all creaged beings, as Allah says, “Those whom 
Allah (in His plan) wills co guide, He opens their breast ro Islam; those whom 
He wills to leave astray, He makes their breast closed and constricted, as if they 
had ro climb up to the sky" (Qur'an 6:125), 

(2) the legislative will (irada diniyya amriyya shar iyya). This is linked to 
His love and approval, as He says, “Allāh intends every facility for yous He 
does nor want ro put you ro difficulties" (2:185). The commands (amr) of Allah 
relate to this second category exclusively and noc co che fitsc. [80] 


Other Essential Attributes 

Imam Abū Hanifa mentions here seven essential attributes, Others include 
oneness in essence (abadiyya fi T-dbàr), oneness in attributes (abadtyya ft 
T-sifát), cternal independence from any possible being, greatness (2a), 
exaltedness (kibriya). In explaining che difference between ‘azama (great- 
ness} and &ibriyá' (exalecdness), Imam Ghazali says that onc must believe in 
the difference between the two even though they may be subtle, since Allah 
mentions each of them in a differenccontexe and has said {in a hadith qudst™], 


93 In shorr, the evil is from che will and displeasure of Allah, while che good is from the will, 
love and good pleasure of Allah. 
94 Hadith Qudsi (Sacred Hadirh) is a sub-category of hadith, which are sayings of che Prophet 
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“Greatness (azama) is my upper garment and exaltedness (&ibriya is my lower 
garment (Muslim). [81] 

A question may arise as à result of the above discussion: how is it thar we 
can use tcrms such as precternal (gadim). present (mawjid), and necessary 
{wajib) for Allah when such words have not been related in the sacred texts 
(Shar‘)? The answer is that this is approved through consensus (5mà*)?* which 
constitutes legal evidence.?* [82] 


And as for His active [attributes], 


{ Qari] These are the atrributes whose manifestation is dependent upon the 
existence of creation.” [82] 


Ihe Attribute Takwin 


[Qàri] As mentioned earlier, che Ash'ari school holds that zadwin is originated, 
and thus not a precternal ateribuce. They say chat takwin is nothing more than 
the attribute of power (gudra) in terms of its association (/ralfug) with a 
particular effect. Hence, creating (2255/24) is power in terms of its association 
with thc "created being” (wakb/ag), and similar is the case with sustaining 
(tarziq). Therefore, all che active accributes are originated, since they are essen- 
tially the various associations (ta‘adfagat) of power (gudra), and associations 
are originated (fadith). The Mu'tazila hold chat sakwin is an active atcribure 
since the opposite—lcaving in nonexistence —is also a possibility for Allah, 


Muhammad $. They are considered revelation from Aliah transmitted by the Prophet r in his 
words, Savvid Sharif al- Jurjàni (d. 816/1413) offers che following definition in his lexicon AL Ta rifát: 
“A hadith qudsi is, in its context, from Allah Most High, and in its wording, from che Messenger of 
Allzh &, It is that which Allah Most High has communicated co His Prophet through revelation 
or in a dream, and he # in turn, has transmitted it in bis own words. The Qur'an is superior ta a 

hadith qudsi hecausc, aside from being revelation, it is the divine word." 
$$ Imá“ Utevally means “resolve and agreermene.” les technical meaning can be rendered asthe 
following: "The agreemeac of the mujtahids on a marter of rhe dix of che umma of Muhammad 
ora fitm resolve by the AW al-hali wa agd (lin. “the people who loose and bind} on an issue" 
The ahi at-balt wa 'l-agd ate defined more commonly as “respected representatives of the Muslim 
umma who act on its behalf in appointing and deposing a ruler or deciding another affaie"). Sec 
Ta'rifat al-Sayyid 2 4-25. 
96 Ibn Fürak (d. 406/1014) has related a consensus in Magálat al-4sb'ari, and Imim Tahawi 
has used some of rhese terms in his work (Al-Ta'lig al-Muyasser $2). 
97 Thus, che difference berween the active arvributes and rhe essential arvribuzes is thar the 
essential attributes are always manifest, whereas che active attributes, though preerernally and 
forever present, remain hidden until there is creation. 
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and that it is created. The Maruridis hold that sakwin is an erernal attribute 
just as knowledge (Im) is, even though many things knowable (sa Timat) 
are created, 

"The confusion on the part of the Ash‘aris and Mu'tazilis regarding takswin 
is that they say if it were erernal, it would have been associated eternally wich 

“what is brought into being” (s#kaxwan} [te the product of che sakwin] 
and thus the prukawiwan would also necessarily have to be existent in eternity, 
because to say there is takwin and no mukawwan is like saying there is "a beat- 
ing” (darb) but no one “beaten” (»adrib), which is impossible. "Therefore, 
takwin has to be originated. 

The response to the Ash‘aris and Mu'tazilis is thac if sakwin originated 
through another takwin, then it is a ¢akwin in need of another takwin, and 
this leads to infinite regress {rasaésu/), which is unacceptable. If ic stops ac 
an “crernal” za&win, chen this is precisely what the Maturidis are saying, If it 
is taken as not originating from anyone's takwin then it leads to denying the 
Maker (Allah). In conclusion, che Maturidis say chat sakwin is precteznal bur 
it is associated with the mukawwan or created “effect,” just as knowledge (Tr) 
is preeternal bur some "things knowable” (mma túmat) are created, along with 
the fact that sakwin existed preeternally not so chat che universe could come 
into beingin eternity, but so chat it would come into being at its time. Hence, 
His rakwin is in eternal existence, and the existence of everything is associated 
to His eternal takwin, as opposed to “a beating” {garb} which is an accident 
(rad) and cannot be imagined to exist until che time of the existence of “the 
thing beaten” (madráb). [83, 90] 


they are creating, sustaining, bringing into being, originating, making, and 
others, For instance, giving life (i#yd’), causing death (mata), causing growth 
{inbat}, developing (inm"), and shaping (taswir). Takbtig (creating), inshd’ 
(bringing into being}, and ssn‘ (making) all bear the same meaning, thac is, 
bringing into being something thar was not existent, whether based on a 
previous model or not. féda* (originating) means bringing into being some- 
thing that was not existent and is not based on a previous model?" Tarzig 


98 In the published version and in MS, 1023, it is rendered affirmatively, that is, "is based on 
a previous model.” However, the remaining manuscripts have it as “is not based on a previous 
model,” which seems to be the more correct reading since Qari (Minah al-Rawd al-dehar 85) has 
also defined it in this way. 


84 


ALLAH AND H1$ ATTRIBUTES 


(sustaining) is bringing into being the sustenance of somcthing and enabling 
it to benefit therefrom. 


[Qari] All these acccibutes come under che collective acrribure of tain but 
cach deals with a specific aspect of it, sach chat if it were in relation to bringing 
ro life, ir would be called ihya; ifirwere with respect to causing death, iz would 
be called sata, and so forth. Thus, the preeternal attributes according ro the 
Macuridis are essentially eight. They ate the attributes of life (Aayat), power 
{gudra}, knowledge (‘i2), speech (kadar), hearing (sam), sight (basar), will 
(iráda), and bringing into being (akin). All the active ateribures are a subset 
of the eighth attribute, zakwin. [84] 

Imam Abū Hanifa sufficed by mentioning the above essential and active 
attributes and not others because these popular attributes are sufficient for 
believers ro understand the existence of Allah and His attribures. [86] 


He was and is ever possessed of His names and attributes.” That is, Allah Most 


99 The classification of che attributes of Allāh is quite simple according to the earlier works 
on ‘agide such as Al-Figh alsAkbar, Agida Tabáwiyya, Aqá'id Nasafryya, Ushi’s Bad' al-Amáli, and 
even Ghazilt's Kitéb Qewa'id al“Aga'td, which forms part of his hyd, in that most of these works 
mention the attributes without any particular classification. However, many later works on egida, 
especially the Ash'ari commentaries an Lagani's fawhavat al-Tawhid and Sandals Urnm al-Bardbin, 
have a more detailed classification of che arcriburcs along with details on their individual asso- 
ciations (ta allugát). This ls aside from che main difference of opinion becween the Ash‘arks and 
Máuridis on takwin belng an eternal accribute of just the associatlons (14'alfugdr) of the attribue of 
power (guedra). These larer commentaries classify the attributes into three primary caregaries: che 
personal actribure { sifat rafsiyya, or thubsisiyya), che negating or cancelling artribures ( sifat salbiyya), 
and the abseract or affirmarive atcribures (sift ma‘ani or wajüdiyya). The personal atribute af 
Allah is one: being (wujúd). There is disagreement aver whether wyjýd is one and the same as the 
dhåt (essence) or if iris an added description of che dhat. Ash'ari's opinion is char they are one and 
the same, while Razi and other scholars consider wujüd zn added description of the dhat (Twhfat 
el-Murid 33). The negating artributes are five: beginninglessness (gidam), endlessness (bagá"), 
oneness (wahddniyya), sc] f-subsistence (qiyém bi ‘t-nafs}, and absolute dissimilarity from created 
things (makhtiafa li 'T-haweédith), The affirmative attributes are seven: life (hayat), knowledge (im), 
will {irida}. power (gudra), hearing (sar), sight (besar), and speech (kaldrn). Though completely 
different from the personal attributes mentioned above, the name dhátzyya (personal or essential) 
is also used sometimes to designare this category, as Abo Hanifa docs in 4LFigh at-Akbar, since 
they are inseparable ftam the essence of AJlàh, Many also add a fourth category—the entitative 
attributes (gift ma' nazwiyya) - to complete twenty arcributes in all. There is some difference af 
opinion regarding thls last category. Essentially, chese are the attzibutes that require a mand, or 

“entity” They are the active participle of rhe previous category and consist of the following: Allah 
belng the Ever-living (heyy), the All-knowlng (Wim) che All-willing (murid), che Almighty (43dir), 
the All-hearing (sax), che All-sceing (bajir), and che Speaker (1ritakallim). See Tihfar aI-murid, 
Shark al-Sàwi ‘ala 'i-Jawhara, and Háshiyet al-Bdjuri ‘ald Marn al-Sansiyya. 
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High, with all His attribures and names, is preeternally beginningless and 
cternally limitless. No name or attribute originated later for Him, because if 
any attribute of Allah Most High were ro have originated anew for Him or 
to have ceased to exist [after being existent], He would have been incomplete 
before ic originated or after it ceased zo exist, which is inconceivable, Therefore, 
it is established that no attribute or name originated anew for Him, because 
whoever possesses knowledge in preeternity is the knower in preeternicy [of 
everything thar is to happen}. 


Use of Past Tense in the Qur'an 

[Qari] Allah is preecernal and everlasting and there is no past, present, and 
future with Allah. From this, a question arises with respect to Allah's use of 
the past tense in the Qur'an when narrating events, such as “We sent Noah 

to his people” (71:7) and “He said, ‘O my people" (71:2). If the Qur'an is the 
eternal speech of Allah, chen there should be no present, past, and future rense 
for Him, for it is considered falsehood to inform of happenings before they 
have occurred, and falsehood is inconceivable for Allah. The answer is as fol- 
lows: The eternal speech of Allah docs not use the same wording as the creared 

speech we see in che Qur'an. The Qur'an is composed of special Arabic words 
and phrases of the highest claquence thar articulate the eternal speech of Allah 
for us. The internal speech of Allah (or che divine archetype) is preezernal and 
utilizes no words, sounds, syncax, or grammar asthe language we usc docs. Soin 

the revealed speech, events are characterized by tense based on the connection 

with the rime in which they were revealed, wherher before or after the rime che 
Qur'an was revealed. For instance, the speech of Allah regarding the sending 
of Nüh :& is precternally possessed by Allah; however, before sending Nah 
3845, the [created] words ro articulate it would have been, “We will send; and 

after sending him chey arc, “We sent,” Hence, the change takes place in the 
words used to articulare the information and not in the informing itself that 
is possessed by Allah, [cis che same wich the knowledge (4m) chat exists wich 

Allah of the event. The occurrence of the event does not change anything in 

the knowledge of Allah; the only change is in the known event itself [chat it 
has occurred, while ic had previously not occurred]. [88] 


He has forever been che All-knowing with His knowledge, and knowledge 
was an attribuce in precternity; the All-powerful wirh His power, and power 
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was an attribute in preeternity; the Speaker with His speech, and speech was 
an actribure in preerecniry: the Creacor with His creating, and creating was 
an attribute in precternity; and the Doer with his doing, and doing was an 
attribuce in precternity. The Great [mam’s statement, "He has forever been 
the All-knowing . . ." is a rebuttal of the opinion of the Mu'tazila, who assert 
that the attributes of Allah are His essence itself; that He is the All-knowing 
and Omnipotent in essence, and not through [the attributes of ] knowledge 
and power. Adequate evidence for us is the sratement of the Great Imam and 
that of all the imams of guidance and religion among the Ahl al-Sunna wa 
"]-Jamá'a. We state as these imams (may Allah have mercy on chem) do—that 
the attributes of Allah are neither His essence itself, nor anything excrancous 
to His essence. And it is not necessary for us to investigate deeply into issues 
of this nature, 

The Doer is Allāh Most High, while doing was an attribute in preeternity. 
Thar which is done [ix., product of His doing] is created, while His doing is 
uncreated, This means whenever Allih Mosc High does something, He does it 
through His doing,'”? which is His eternal atrribute, not through a doing that 
has originarcd lacer. This is because the originated is the (tangible) impression 
(athar) of His doing, not the doing itself, as opposed to the ching done which 
is a locus (mapali) for the impression of the doing to occur in—and that is 
created according ro agreement [among the scholars! with no dissent. 

His atcributes in preeternity are neither originated nor created | by 
another]. Whoever says that they—His essential or active attributes—are 
created or originated, or wavers, that is, he neither maintains the existence 
of the attributes or their non-existence, because of obstinacy or ignorance, 
at is doubtful as co the existence of the attributes or their eternalness. Taken 
literally, Shake (doubt) is an antonym of yagin {cerrainry), and yaqin means 
awareness with the elimination of doubr. The Great Imam uses the words 
ihe’ is an unbeliever in Allah Mosr High, because iam means conviction 
(tasdig), which is defined as the submission of the heart and its acceptance of 
the existence of the Creator Most High, His Oneness, and all His attributes; 
this is because che attributes of Allah Most High are from among the articles 
of true faith [belief in which is an obligation]. Therefore, whoever docs not 


too This refers co che creative potential of Allah or His capacity to do as He pleases, which 
is Has eternal attribute- 
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believe in chem is ignorant of Allah Most High and His atctibutes and is an 
unbeliever in Him and His prophets. 


[Qàtri] [Fone has any doubt about any of the attributes of Allah or His names, 
which are necessary ca believe in "the way Allah intends them to be,” then one 
must actively seek to find out sufficient details to alleviate doubt and establish 
[faich] firmly in his heart. A person is responsible for knowing the essence of 
Allah andall of His attributes; however, the attributes of which ignorance and 
doubt leads one to unbelief are the aforementioned well-known attributes of 
life (bayát), power (qudra), knowledge (Sh), specch (&a£arr), hearing (sam), 
sight (Pasar), will (irdda), creation (takbiig), and sustaining (eareiq). [91] 
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The Qur'an is the speech of Allah Most High: written in cexts, memorized 
by hearts, recited by congues, and revealed upon the Prophet (upon him be 
blessings and peace). Our uttering of che Qur'an is created, our writing of it 
is created, and our reciting it is created, bur the Qur'an is uncreated. 
Whatever Allah Most High hassaid in the Qur'an in quoting Müsa (Moses) 
and other prophets (upon them be peace), and Pharaoh and Iblis (Satan), is 


all the speech of Allah Most High informing [us] about them. The speech 
of Allah Most High is uncreated, while che speech of Misa -## and chat 
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of other created beings is created. The Qur'an is the speech of Allāh Most 
High—therefore preeternally cxistent—anlike their speech, 

Masa “#5 heard the speech of Allah Most High, as is [mentioned] in the 
words of Allah: “And Allah spoke directly unto Misa” [(Que'in 4:164)]. 
Allah Most High was che Speaker when He had not yet spoken ro Müsá 24. 
Allah Most High was the Creator in preeternity when He had not yer creared 
creation. $o when Allah spoke to Mus4 webs, He spoke to him with His speech, 
which was His attribute in preeternity. 

Every attribuce of His is unlike the attributes of creation. He knows unlike 
the way we know; He is powerful unlike the way we ate powerful. He sees unlike 
the way we sec. He speaks unlike che way we spcak. Hc hears unlike the way 
we hear. We speak [and communicare] by means of organs and letters, while 
Allah Most High speaks without any organs or letters. Letters are created and 
the speech of Allah Most High is uncreated. 


$ 


The Qur'an is the speech of Allah Most High? The word “Qur'an” is gram- 
matically a verbal noun (sasdar) meaning “gathering” and “joining, and also 

“reading” Hence, a Qur'an is thar which gathers the chapters together and 

joins them; that is why it is called che Que’an. In this case, che word holds the 

meaning of an active participle (ism a£ fa 1) One can also interpret it as “char 

which is read” (2/-magrà ), since it is read and recited. In this case, che verbal 

noun takes che meaning of the passive participle (i57 al-maf id). The “Qur'an” 
here means the specch (Aad) of Allah Most High, which is His attribute, 
nor the Arabic compositian (24274) [i.e. not the actual cext or mushaf |. Ic is 

also said [in a weaker opinion] that borh the composition and meaning are 

intended by ic. | written in texts, asahif (books) is the plural of mushaf That 

is, the speech of Allah Most High, which is His attribute, is written in books 

with Iccrers. | memorized by hearts through reflective (nt&bayyala) wards, 
recited by tongues through letters uttered and heard, and revealed upon the 

Propher (upon him be blessings and peace) through the urcerance of letters 

heard from an angel. 

Our uttering of the Qur'an is created, our writing of it is created, and our 
reciting it ts created, because they are all part of our actions and our actions are 
all created through the erative act of Allah but the Qur'an, chac is, the speech 
of Allah, is uncrcated. The letcers, the paper, and the writing themselves arc all 
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created, because they arc [the results of the] acts of people. [But] the speech 
of Allah itself “is uncreated" because the writing, lecters, words, and verses 
are necessary components of the Qur'an [to service] the needs of people. The 
speech of Allah Most High exists in His own essence (q4'im bi dbátihi), and 
its meaning is clucidared through the [usc of such) tools. Therefore, whoever 
says that the speech of Allah Most High is created is a disbeliever of Almighty 
Allah. And whoever says that the Qur'an is created and intends by ir the uttered 
speech char exists in the essence of Allah, as is the opinion of the Karramiyya, is 
an unbeliever; this is because he has negated an eternal attribute and rendered 
the Creator Most High a locus (maha/f) for originations (bawadith).” And 
ic follows thar a locus for originations is also originated (fadith). Moreover, 
whoever says that che Qur'an is created and intends to negate by it che divine 
archetype is an unbeliever. But whoever says that the Qur'an is created and 
intends by it uttered speech that does not exist in the essence of Allah and 
also does not intend to negate by it the divine archetype, is not an unbeliever. 
However, this usage (st/dq) is flawed, because it suggests unbelief. 


[Qàri] Our proof for the existence of the areribure of speech for Allah is that 
iris cscablished by consensus and uninrcrrupted transmission (famdtur) from 
the prophets (upon them be peace). This cannor mean anything other than 
that Hc possesses the attribute of speech, and since it is inconceivable that His 
speech be created, as created things do nor subsist within His noble essence, 
it establishes an eternal-personal speech for Him. [95] 

As for when there are two [or more) readings for one verse (according to 
the seven revealed readings of the Qur'án],** if each reading has a meaning 


ror Or finite occurrences. 

102 The Messenger of Allah # said," This Qur'an has been revealed [to be recited ] in seven ways 
(sabat abruf), so recite of them whichever is easier for you" (Bukhari), There are several scholarly 
positions as to what is meant by the “seven ways.” The stronger position seems to be that this refers 
to the seven types of variations found in the different readings of the Que'in, which essentially 
differ slightly in (1) some nouns (as in singular, plural, masculine, of feminine), (1) some verbs 
(forinsrance, in the tense, or the active or passive), (4) some vowelling, (4) addition or deletion of 
cerzain words, (4) placement of some wards (before or after che other). (6) substicutian of words 
(one ward for another), and (7) the manner of reading and pronunciation (e.g. in elongation 
[mnadd), shortening (gagr], inclination [imala], assimilation | idghazn), ecc.). For example, the name 
of the archanget Gabriel is pronounced differently in different recirarions: Jibril and Jibra'il. The 
word Qur'an is pronounced wichour che glortal stop as “Quran” in one recitation, and Prophet 
Ibrabim's 4a! name is pronounced Ibrahim in one recitation. Itis lmporcant ro rnention chat these 
variations in no way contribute co any form of confusion in the general meaning and message oF 
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different chan the other, then Allah spoke both of chem, and the two readings 
acquire the status of two separate verses. However, if che two readings recaina 
single meaning, then Allah expressed onc meaning, and allowed for the verse 
to be read in more than ane way. [96] 

Some scholars of thcology (kalim) have used the word gadim (precternal) 
to describe Allah, even chough it is nor related as one of His beautiful names. 
Qadim is a relative term used to express that something comes before another 
thing. The related name al-Awwal (the First) is superior ro gadim, because it 
implies not only that Hc is before all else, but also thar whatever cames after 
Him is in need of Him. Therefore, when the theologians use gadim for Allah, 
ir is understood as embodying the meaning of al-Awwal, since whenever Allah 
is described by an attribute, He is described by ic in irs fullest sense. 

[Taken together] the names al-Hayy (the Living) and al-Qayyitm (the 
Self-subsisrenr) have been considered the “great name” of Allah (ism Aliah 
al-a zar), which is supported by the fact that they arc part of the Throne 
Verse (Ayat al-Karsi), which the Messenger 8 said was the grearest verse in 
the Qur'an (Bukhari), Also, these two names are the basis for alf the ocher 
beautiful names of Allah; His being “the Living” is necessary for any of the 
other names to exist. Morcover, being “Sclésubsistent” includes within irs 
definition the perfection of His power and authority and His not being in 
need of anyone. In effect, these two attributes permeare all che attribures of 
perfection ro rhe utmost degree. [96-97] 

Imam Abi Hanifa says in Al-Wasiyya: 


We declare that the Qur'an is the uncrcared speech of Allah Most High, His 
inspiration and revelation. Te is neither Him nor other than Him, bur striccly 
speaking, it is His attribute, written in texts, read by tongues, and preserved in 
hearts, bur nor subsisting in chem. The ink, the paper, and the wrizing are all cre- 
ated—for they ace of the acts of servants—and the speech of Allah is uncreated, 
and the writing, letters, words, and verses are indicators of the Qur'an [ien of 
the divine archetype] because of the need of the servanes for them, whereas the 


the Qur'an, These were the varlations settled on by the Messenger of Allah & in his final review 
of the Qur'an with Jibril before he passed away. In the seven copies of che Que'in prepared by rhe 
third caliph, ‘Uthman æ, che script was written in a manner thar allowed for all the seven variant 
readings to be read from ir. The more widely used narrations roday are those of Hafs from ‘Asim, 
Warsh from Naf, Qalün from Näf“ and Düri from Abi ‘Amr, Sce Taqi Usmani, ‘Ulam sl-Qur ån 
97-58; A. R. Doi, The Sciences of the Quran 64. 
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[incernal| speech of Allah Mosc I ligh is associaced with che essence of Allah and 
its meaning is understood through these tools. Therefore, whoever said the speech 
of Allah is created is an unbeliever in Allah Most Great. Allah Mose High is che 
deity (ma bid) and has always been as He is, and His speech is recited, written, 


and preserved withoe ic departing from Him,'”? 


haver Allah Mosi High has said in che Qur'an in quoting Misa and other 
prophets gupon chem be peace}, and Pharaoh and Iblis (Satan), is all che speech 
of Allah Most High informing [us| abour chem. The speech of Allàh Muse 
High is uncreated. while the speech of Misa #2 and that of ocher created 


beings is created. The Quen is che speech of Allah Most High— therefore 
preecernall existent—unlike cheir speech, That is, whacever Allah Most High 
has said in the Qur'an in quoting Masa, ‘fsa, and other prophets (upon them 
be peace}, and Pharaoh and Iblis (Satan), is all said with His preeternal speech, 
the words signifying which He inseribed on che Preserved ‘Tablet prior co 
the creation of the heavens and earth, not with originated speech, nor with 
knowledge originated only after hearing it from them. 

[In che Arabic cexc,] fkhbar means to convey [something] in meaning, 
not in word, because the speech of Misa #2: and other creaced beings is ere- 
ated, while the speech of Allah Mose High is uncreared. | This disrincrion] 
is reinforced by the notion chat a sce of three verses of the Qur'an constitute 
the minimum for inimitability (jaz), a rank nor possible for a human being." 
tt is evident that whatever is quoted in the Qur'an of (the speech of | created 
beings exceeds three verses, and so the [entire] Qur'an constitutes the speech 
of Allah Most High, not their | human] speech. Therefore. there is no ditfer- 
ence between the scaries mentioned in rhe Quran, rhe “hrane Verse” {Ayat 
al-Kursi), and the “Chapter of Sincerity” {Strat al-[khlis) in that they are che 
speech of Allah Mast High. 


[Qari] There is no difference between the verses and chapters of che Qur'an 


to3 The truth of che mactes as chat when one refers to the speech of Allih, one means by it 
both the internal speech (Auten najsi} which is His eternal atcribuce, and the written and utcered 
Qur'àn that is presene before us [kelim lafzi), arranged inco verses and chapters, Part of the proot 
for the sanctity even of chis writcen word is che impermussibilicy of anyone in a stare of impurity 
to couch it. 

ros Thar is, a human being is noc capable of composing three sentences char reach an inimi- 
table deycee- 
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that relate specific incidents or events of the past, and those that describe che 
attributes of Allah, His actions, or His creation of the world; they arc all His 
cternal speech. The internal speech (kalara nafsi) of Allah, which is His eternal 
attribute, already contained all of these events and descriptions. They were 
merely articulated into the created form of letters, words, and sounds for us 
to understand at a time when their revelation was determined by Him. 

The different languages into which the speech of Allah is revealed, the 
Tawrah ( Torah) in Hebrew and the Qur'an in Arabic, for example, are all still 
considered the speech of Allah, as Ailah says, “Have you any hope that they 
will be true to you when a party of chem used to listen to the word of Allah” 
(Quran 2:75) and then “If onc among the polythcists asks you for asylum, 
grant icto him, so chat he may hear che word of Allah” (9:6). [ These scripcures] 
came from Allah and are the created articulation of the divine archetype [into 
the specific language for che people of the time]. [99-100] 

Another proof for che erernal, uncreated nature of the speech of Allah, is 
that the Prophet is related co have said, “I seek refuge in the words of Allāh 
(bi balimati "LlabY" and the Prophet would not seck refuge in something cre- 
ated, just as he used co say, “I seek refuge in Your pleasure.” [105] 

About the Qur'an, Imam Tahawi and other pious predecessors (salaf) 
used to say, “From Him, it came without modality (&ayfryya) and ro Him, it 
will return’ as is indicated in che hadiths describing the removal of the Qur'an 
from the hearts and texts prior co the Last Day. "To Him, it will return” means 
thar He alone possesses the knowledge and understanding of chc details of 
the description of His speech. [166-107] 


Misa “# heard the speech of Allah Most High, char is to say, Musa 3€ 
[directly] heard from Allah Most High His precternal speech, which exists in 
His entity, not through any medium [i.e., via an angel), as is mentioned in che 
words of Allah: "And Allah spoke directly unco Masa” [(4:164)]. Allah Most 
High is capable of speaking to creation without [the use of] mediating tools 
from all directions ( jébat) or from a single direction, although human beings 
hear it through [the use of] mediating tools (eg. utterances and sounds), as 
they need them to comprehend His preeternal specch. Allah Most High is 
capable of it, for He has power over all things. It is said that when Allah Most 
High spoke to Misa x1, hc heard che speech from within a cloud that looked 
like a pillar, which other clouds had enveloped. 
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Allah Most High was the Speaker when He had not yet spoken to Masa 
‘ee! by saying to Musa ®t in preeternity, without any sound or [without the 
uatcerance of a] lecter, “O Musa! Lam your Lord. So cake off your shoes” [che 
complete verse being} “And when he reached it, he was called by name, ‘O 
Masi! I am your Lord. So take off your shocs" (Qur'an 20:12). Allah knew 
in preeternity that He would reveal the Qur'àn to Muhammad $$, inform 
him of the stories of the prophets and others, and give him some commands 
and prohibitions. 

After the Great Imam expounded the atcribure of specch—that it is not 
dependent on the existence of the addressed (c.g., Allah’s words to Misa “4# 
existed in the limitless reaches of past eternity (azal af-azai), long before 
even the existence of Misa *&* himself ]—he intended to similarly expound 
all the accributes [of Allah] and ro repel the notion chat rhis quality may be 
specific ro the attribute of speech only, He states therefore, Allah Most High 
was the Creator in precternity when He had not yet created creation. He 
[the Imam] limits himsclf to the active attributes and does not expound any 
of the essential attribures, because che dependence of an active aceribuce on 
the existence ofan association (muta ‘eéfag) is more apparent than that of the 
essential attributes’ [dependence on the existence of an association). Thus, the 
position of the essential attributes is understood « fortiori. He also selected 
“creating” from among the active artribuces, because it iscommon and present 
in all the other attributes. Then, after eliminating cause for doubt, he retucns 
to continue explaining che subject of his discussion, saying, So when Allah 
spoke ro Misi *s&, He spoke co him with His speech, which was His atcribuce 
in preecernity, This is because Allah's speech is preecernal and everlasting; it 
does not change or alter, 

Because the attributes of Allah Most High arc unlike the atcribures of 
creation, just as His essence is unlike the essence of creation, the Great Imam 
says, Every ateribuce of His, whether essential or active, is unlike che accribuces 
of creation, This is because He knows unlike che way we know since our 
knowledge is originated and prone to illusion (wam), while His knowledge 
is preeternal ,and beyond being necessary (darüri), acquired (kasbi), conceived 
(rasawwnri), or asserted (tasdigi). 

He is powerful unlike the way we are powerful. The power of Allah Most 
High is preeternal and effective in creating, and our power is originated and 
ineffective. We are only able to do some things with cools, means, and assistants. 


95 


AL-FIQH AL-AKBAR 


Allah Most High, wich His preeternal power, is abi to do all things withour 
the help of tools or the assistance of anybody. 

He sees unlike the way we see, We see shapes and colors with the help of 
senses, and [our secingis} subject to particular conditions [e g., having our eyes 
open, sufficient brightness, ctc.]. He secs shapes and colors through His seeing 
thaz is His preecernal artribuce, without any organs and without being subject 
to any conditions, such as time, place, direction, or being face to face. 

He speaks unlike che way we speak. We speak with [the help of commu- 
nicative] tools, which are subject co particular conditions. He speaks without 
any organs and without being subjected to any conditions. 

He hears unlike the way we hear. We hear through [our use of auditory] 
tools, which are subject to particular conditions. He hears all sounds and 
words with His preeternal hearing, without any aids like earlobes or earcanals, 
and without being subject to any conditions, such as time, place, direction, 
nearness, or farness. 

We speak [and communicate] by means of organs and lerters, while Allah 
Most High speaks without any organs or letters. Letters ate created because 
whatever is formed from che created is also created, and the specch of Allah 
Most High is uncreated. His speech is preeternal and existent in His entity, 
andit does not become detached or separated [from Him] when being relayed 
ro the hearts and ears [of created beings]. 


[Qari] Allah hears sounds and single and compound words with His attribure 
of hearing (sam) and sees forms, colors, and various shapes with His actribuce 
of sight (basar), all without aids or assistance from anyone. His listen ingto and 
seeing them is preeternal in ics essence, even though what is seen and heard is 
originated [and their prior occurrence or existence is not a pre-requisite for 
His hearing or seeing them]. The contingent object occurring later does noc 
negate the prior occurrence of the eternal association [ie., His attributes]. 
Do you not observe that a person when dreaming sometimes sees calors and 
shapes and hears noises, despite their nonexistence in the real world? Later, in 
a wakeful state, that person may see and hear those same things in exactly the 
same way they had appeared in his dream, How is it chen, that one has doubts 
about or is surprised by the fact thar Allah, che Sovereign Most High, who 
possesses all the attributes of completeness and excellence, can sec things and 
hear things before their actual occurrence? After all, it is He who shows the 
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sleeping person shapes and colors in his sleep and allows him to hear sounds 
in [his dream] before their actual occurrence. [108] 

The greatest blessing for the people of Paradise in che Hereafter will be 
the Beatific Vision and hearing His speech. Denying this fact is denying the 
ultimare pleasure in Paradise without which Paradise would not be enjoyable 
to its inhabitants. Similarly, che greatest punishment for the unbelicvers will 
be His not speaking to them and che erecting of a firm veil berween chem and 
Him as mentioned in che Quran: “Allah will nor speak to them on the Day 
of Resurrection" (2:174). ie., with the speech of honor, and “Nay! most surely 
they shall on thar day be barred from their Lord” (83:15). [112] 
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Allah is an entity (shay’} unlike any other entity. The meaning of [Allah being 
a] shay’ [unlike any other] is chat He is without body, substance, or accident. 
He has no definition, no opposite, no equal, and no peer, He possesses a hand, 
a countenance, and a self, as He has mentioned in the Qur'an. 

What Allah Mose High has mentioned in the Qur'àn—His countenance, 
hand, and self—they arc His attributes wichout description. It should not be 
stared that His hand is His power or blessing, because saying that would be 
invalidating the atcribuce, which is che view of the Qadariyya and rhe Mu‘tazila. 
His hand is His attribute without description, and His anger and pleasure are 
from among His attributes without description. 


Lj 


Allah is an entity (shay) as He says, "Say (O Muhammad): ‘What entity is 
greatest in testimony?’ Say, Allah” (Qur'an 6:19), [for Heis) unlike any other 
entity as Allah Most High says, " Nothing is as His likeness” (42:11). The mean- 
ing of [ Allah being a] shay" [unlike any other] is chat He is/ Most editions have 
it as #thbat “to establish” or “to affirm; i.e, “The meaning of [Allah being a] 
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shay’ [unlike any ather} is to affirm His existence . ...”| without body/*5 This 
is an explanation of the author's statement “unlike any other entity,’ because 
every body {jism} is divisible (mungasim), every divisible thing is complex 
(murakkab), every complex thing is originated (sufidatb), and every originated 
thing requires an originator {mu fdith). Therefore, every possible (munkin) 
body is in need of the necessarily existent {wájib al-wujúd) [which is Allah]. 
| substance because a substance is a locus (sabalf) for accidents (avad) and 
originations (fawédith), and Allah Most High is transcendent of that. | or 
accident because an accident (arag) is nor self-subsisting, bur depends on 
a locus (»1abalT) in which to subsist, and is therefore possibly cxistent [in 
nature] (mumkin). 


[Qari] We are unable zo comprehend Allah Most High. Whatever occurs 
to one’s mind, Allah is other chan chat, for Allah says, "But they shall noc 
encompass Him with their knowledge” (Qur'an 20: 110). For one to ascertain 
onc’s inability to completely comprehend is, in fact, to comprehend, as the 
Messenger of Allah said, “I cannot enumerate cnough praise for You, You 
arc as You have praised Yourself” (Muslim). (117} 

The word shay’ (entity), a verbal noun, can express two meanings: one, as 
a passive participle, as in “And Allah has power over all entities (asbya, sing. 
shay)” (Qur'an 2:274), and second, as an active participle, as in, "Say, “What 
entity (shay’) is most weighty in evidence?’ Say, ‘Allah is witness between 
me and you" (6:19). It is in the second meaning that the word shay’ can 
be used for Allah Most High, In face, Allah being the Necessary Existence 


zas Abu "|-Fadl al-Tamtm! said thar Ahmad ibn Hanbal condemned chose who said thar AHih 

is a “bady” (jism), since names are derived from the Sharta and lexicography. Lexicographers 
have coined che term jism (body) to indicate chings thar have length, width, depth, and a com- 
pound nature. Therefore, this term cannot be applied ro Allah, since if He were a body, He would 
be spatia! (nrutabayyiz), which would also enrail Him being compound (tarkib) and originated 
(budüth). Weis then surprising chat Ibn Taymiya said, "It is also known chat the Book, Sunna, and 
consensus did nor state thar all bodies (asd) are created and char Allah is nat a body (jism); 
neither did any imam from among the imams af the Muslims say rhis. Hence, my nor saying chis 
[ien char Allah is not a body] is nor a dissent from che nacural way (fifa) or the Sharia.” Contrast 
this statement to his shaykh Imam Ahmad’s remarks; the difference is quite stercling {Al-Ta'feg 
al-Mayassar tt8- 115). 

106. Mumkiz (or Mumkin al-wajitd). Contingent being or possible being. This refers to one 
whose existence is contingent. Iz can be or not be, and its existence is through the existence of rhat 
which necessarily exists chrough itself, namely the Necessary Being. All creation beside Allah is 
mumkin. This is similar ro hadith ar being contingent. See also note «B. 
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(resiib) makes Him most deserving of the cerm ahay (encity), since He is the 
only necessary entity in existence, and all others are merely possible entities 
(ratembin al-wigad) | —their existence and non-existence being equal in chis 
context]. [118] 

Fakhr al-Din al-Razi (may Allah be pleased with him) once made a beau- 
tiful statement, "Ihe anthropomorphist (n7) is the one who never 
worshipped Allah because he worships che forms he imagines, and Allah Mose 
High is free from that.” [uy] 


He has nudefincuans badd means to define a quiddity (mabiya) by mentioning 
irs parts (azar), whereas the Necessarily Existen (arigib alui ) | Allah] is 
single without parts, Therefore, it is not possible foc Him co have a definition 
(hadd). Sometimes fada also means "end" or “boundary,” bur there is na cad 
et boundary to Allah Most High. | no opposite, no equal, and no peer, char 
is, He has no partner in species (zai), because there is no species for Him, 
just as there is no penus ( jii) tor Him. Having a peer (thf) means co be a 
co member in species. 

He possesses a hand, a councenanee, and a self, as He has mentioned in 
the Qur'an where He says, “Ihe hand of Allah is above their hands" (4820), 

“Yee still abides the countenance of your Lord" {55:27}; and, quoting ' [sa 4e, 
He says, "You know whar is within my sell, and ] know not what is within 
Your self" (8:116). 

Nhac Allah Mose i High has mentioned in rhe Quran Hiscauntenance, 
hand, and self—they arc His attributes without description. This means that 
their reality is known bur their deseriprion js unknown to us. The known 
reality is noc eliminazed despite the ambiguity and incomprehensibiliry af 
the deseniprion. Ir is related of Ahmad ibn Hanbal (may Allah have mercy 
on him) that the modalicy (£ayfiyya) is unknown and inquiry into ir is an 
innovarion.'^ 

It should not be seated that His hand is His power or blessing, because 
saying thar would be invalidating the arcribuce, which is established in che 

Quranic verse, | which is the view of the Qadariyya and the Mu razila. ‘This 
iva specific [serm] following a general [term], because the Qadariyya (Ahl al- 


tay Although thas reflects che view hell hy all the scholars of the Ahl al-Sunna wa Lamia. 
this statement is nore populucly ascrihed t0 linim Malik. 
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Qadar) are the Mu‘tazila, as well as the Imamiyya among the Shi'a (or Shi'ites}. 
Hence, all Mu'tazila ate Qadariyya, but all Qadariyya are not Mu'tazila. The 
Messenger of Allah 38 said, "In every umma, there are Magians (Majás),** 
and the Magians of chis umma are those who say there is no predestination 
(gadar). If someone dies from among them, do noc attend his funeral, and 
if someone falls ill from among them, do not visit him. They arc the faction 
of the Antichrist (Dajjal), and is is upon Allah to place them [in the ranks] 
with the Antichrist” (Abi Dawitd, "al-Sunna; 4027). The Messenger of Allah 
&& has spoken the truth. He & also said, “Belief in destiny removes grief and 
worry” Again, the beloved of Allah has spoken the truth. 
His hand is His atcribure without description just as is His countenance 
and self (saf). Imam Fakhr al-Islam ‘Ali al-Bazdawi says in his Usiid aé-Figh, 
“Likewise, the establishment of che hand and countenance is known to us in 
their rcality but ambiguous in their description. Morcover, it is not permissible 
to invalidare their reality on che inability to comprehend their description. 
The Mu'tazila deviated in this regard, because they rejected the reality of cer- 
tain things based on their ignorance of the descriptions.” | and His anger and 
picasure are from among His attributes without description, that is, withour 
any explanation of their description. Their description is unknown, because 
His anger and pleasure arc dissimilar to our anger and pleasure, Anger in us is 
the boiling of the blood in che heart, and pleasure in us is becoming equipped 
with free will until it reaches manifestation, which include psychological states, 
such as happiness, joy, love, and amazement. All are subject to a disposition 
that entails being a complex being, which is contrary co [the nature of one 
endowed with] necessary existence (with al-dInt). 


[Qari] Abū Hanifa says in his book 4/-H4sryya, "We agree that Allah is estab- 
lished (éstawd) on the Throne without His nceding it or resting (szignir) on it, 
and He is the Guardian of the Throne and all besides the Throne. If He were 
in need, He would not havc been able to bring into cxistence the universe or 
administrate over its affairs, just as created beings cannot. If He was in need 


108. The Majüs are the Magians. They are che Thanawiyya or dualises who belicved the universe 
originated from wo sources, light and darkness, both mucually exclusive of the other; they also 
believed that good came from the light and from the darkness came evil. They are also referred 
to as the Zoroastrians and Mazdians. 

109 Kanz al" Umrnál 481; trom Hakim’s Tértkh and Shihab al- Quda'i's Musnad on the author- 
ity o£ AbO Hurayca e, 
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of sitting or scrding [on ic], chen before che creation of the Throne, where was 
He Most High? In effect, He is transcendent of all this.” [126| 

When asked about the esrablishmenc (istit) an che Throne, lmàm 
Malik responded by saying, “The establishment is known, che ‘how’ (£ayf) 
is unknawn;"? asking about ic is an innovation, and belief in it is obligatory.” 
This is the way of the pious predecessors (slaf ) and it is the safest path, and 
Allah knows best. The interpretations {tawi h" of some of the successors 


tto. ‘This is also transmatted as “the “how is uot comprehensible” (gbayr ma‘giit) in more 
authentic chains of narration, See ihe introduccion to Hm Jamá'a's [dab at-Dalil fi Qar Sbuluil 
al Tactit (ALT lig af-Mwyassar 127). lbn Abd al-Barr celates that Ayyuh ibn $alab al-Makhzümi 
reported, "We were by Malik when an Jragi came and said, ' Abi 'Ahdillah, "Allah became 
established an His Thecae? how did He becume established?’ Malik replied, You have asked 
about what i» net unknown Lie., che cstablisbracnt], and you have spoken about what is incom- 
peehensible [i.c., the modality)" (Af-Zumbid 71417152). (Said Fawda, Al-Farg al-Azim Bayna 
al-Tajitn ust I-Tanzib 22) 

tee Lati means vo “interpret. make sense ot, assign a meaning to, give an interpretation or 
explanation to" as in interpreting the saving" The king deteated the enemy" as the defeat occurring 
ac che hands of the king's army. Zafwid (relegation) [lit. "co refer ca another for decision os judg- 
ment" | means to leave any statement revealed abour Allah Mose High as ic was revealed, without 
elucidating or interprering it, and consigning its intended explanarion to Allah. For instance, 
Allāh says, “(Allah) Most Gracsous is firmly escablished (istuc) an the Throne" (20:5). Hence, 
this infarmation is mentioned in the Quc'an, bur che "how? of it is nat known, and asking about 
iris an innovation, as Imam Malik ‘may Allah have mercy on him) said. 

In derail it can be said thar rhe word srs), “throne! ax used and che "elevated scat that is encore leu 
by angels” s intended; this is the appareat understanding in the Shari'a. The word canals be used 
to mean "dominion" (milk), as the poet said, “When the thenes (erish) of the sons of Marwin 
were diminished" meaning their power and dominioa dinximsbed. The word stad’ gan be used 
ta mean “resting” ot "becoming settled" (iscrgrde) as in che words af Allàh Most High: "The ark 
tested on Mount Judi" (1:44). [ris also used co mean "ro straighten” or “stand up" as upposed to 

Tbecume ,rooked" as in the wards of Allik Most High: "Then it [the plant) stands on iss inen stem” 
48:19). [t i also used Lo mean "completeness" as Allâh Most High says, " When be reached full age 
ane! was fiemly established" (28:14), that is, he bad achieved his tull boly steengrh. Iris also used zo 
mean physical elevacion or highness above something, bur this meaning is inconceivable lor Allah 
Mos High, along with rhe face thar physical elevation does not necessarily imply exalteiucss; since 
it is possible chat a leader be physically situated below his guard despice being superior. Racher. 
what is meant by iszireá' [wich respect to Allah] is elevacion in status and rank. 

Interpretation of the Physical Attributes of Allah, As for those who say that "Hand" in che verse 
the Hanc of Allah is over sheir hands" (46:10) means ari actual physical umb, buc the "how" ofat is 
unknown, this is pot thy opinion vf the predecessors {salaf ) because the itecal meaning ol " haud" 
is the limb. aud it is impossible ta attribute a limé ta Allah. "Ius is carpasealism {tashbih} aud. 
anthropamor phisim (tajsizn ), Thus, the difference ul upimon regarding taici (interpreracian? lies 
in the understanding of the Companions aril chose afier ihein of thc verse: "Ard no one kiews 
its [the ambiguous verses Fincahing except Allah" (5:7). Hence, whoever consigns the matier 1» 
Allah aras that one inust pause at tas point in the verae uesessarily, [Leaving iriterpretatiua of 
the ambiguous verses completely to Allah |, and begin ugai at "And those whurace firmly grounded 
in knowledge say,' We believe in it, ehe whole af it is from aut Lord; and aone will grasp the Mes- 
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(&balaf) has already been mentioned, and it has been said, that their way is 
morc judicious (abkam) [according to the exigencies of their times]."* How- 
ever, it has been related from some Shaf'is chat Imam al-Haramayn al-Juwayni 
initially engaged in ta'wif but left doing so at the end of his life and rendered 
it unlawful. He related the consensus of the predecessors on its prohibition 
as he has explained in his Riséda Nizdmiyya, and this is in accordance with 
the position of our Máturidi scholars." 

Ibn Daqiq al-1d"* has followed a middle pach in which he says thar the 
ta'w of these attributes is acceptable if che meaning is close co the popular 
usapc (Axkbatub) of the Arabs; it is unacceptable ific is distant. Ibn al-Humam 
says it depends on the situation, and fa wil is called for if chere is a problem in 
the understanding of the people, otherwise it is to be left alone. [126-127] 


tage except men of understanding" But some hold that che "and" Jn this verse is conjunctive ("atf) 
with the previous phrase ending with “except Allah,” such that ic teads: "And no one knows its 
Lacerpretacion except Allah and rhose who are firmly grounded in knowledge” By this reading, they 
prapose char the knowledgeable ones also know its interpretation. Regardless of chis difference, 
they were all in agreement regarding the transcendence (tanzib) of Allih and His dissimilarity 
from any of His creation (confirming the absurdity of attributing a limb to him], and they were 
in agreement regarding establishing those attributes of Allah that are established in the Qur'an 
and the rigorously authenticated narrations (Al-Ta'lig al-Muyassar 301-302). 

Mz. The opinion of the kbalaf was more judicious and wiser in light of the resistance they met 
with from the Mu'razila and moze specifically the anthropomorphists, who tried co influence the 
masses to turn toward their heretical ideas. The practice of the salafof maintaining silence regard- 
ing such texu was no longer viewed as an adequate approach to overcome such heresy, and thus, 
some of the halaf attempted to make za wii but at the same time, they maintained the opinion 
that the way of the salaf was safer, 

"5. Imamal-Hatamayn, mentions what can be raken as a general principle for approaching the 
subject of the arcelbures of Allah: “Any attribute in cceared beings whose affiemation indicates [the 
need of j an allocator, who assigns the arteibure and confers upon it ( mavement, limitations, etc. ], 
wirhaur whose affirmation the artribute cannor he ocherwise imagined, then such an arxribure 
is impossible to apply to Allah; If it were established for Allāh, ir wouid indicare His need for an 
allocaror roo, just as ir does in che originated created being" (Ai-Agida al-Nizamiyya fi "I-4rkán 
al-Islámiyya 21). The Lmam also said, “Whoever sets out to seek its [Le che universe's) adminis- 
trator and settles on something existent thar his chinking concluded for him, rhen he is ane who 
equates others wich Allah (rmusbabbib), and if he sectles on camplere repudiacion then he is one 
who negates Allah's arribures (o»sv'arril). If he achieves conviction regarding something existent 
bur confesses his inability of comprehending its reality, then he is a monotheist (muwabbid) (Al 

‘Agida al-Nizámiyya 23). Sec Sa'id Fawda, Al-Farg al-Azim Bayn al-Tenzth wa ‘t-Tajsim 19. 

it4 The hadith scholar and jurist Muhammad ibn ‘Ali ibn Wahb ibn Muti, Abu 'i-Fad; al- 
Qushayri al- Qsi al-Hafig al-Migri al-Maliki al-Shas' (at the time of his passing, he adhered to 
the Sháfi'i school of law) more well known as Ibn Daqiq al“Id. A great scholar, he died in Cairo 
in 702/1302. 
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Allah Most High created all things tram no thing. Allah Mose High knew 
in preeternity all things prior to their being. It was He who apportioned all 
things and ordained them. ‘There is in this world nothing, nor in the next. 
except through His will, knowledge, ordination, decree, and in accordance 
wich His writing it in the Preserved Tabler. Yer His writing entails descrip- 
tions, not commands. 

Ordaining, decrecing, and willing are His attribures in preecernizy without 
description. Allah knows that the nonexistent is nonexistent in the state ofits 
nonexistence, and Hc knows how it will be when He brings it inco existence. 
And Allah knows that che existent is existent while it is in a state of existence, 
and He knows how ir will perish. Allah knows that somebody standing is 
scanding while he is standing: then when he sits, He knows that he is sitting 
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while he is sitting. wirhout there being any alteration or origination in His 
knowledge. Alteratiuns and differences only occur in the knowledge of cre- 
ated beings. 


$ 


Allah Most High created all things from no thing, thar is, Allah Most High 

created all chings existent from no substance. Allah Mose High knew in pre- 
eternity all things prior rọ their being, that is, before their origination. [t was 

He who apportioned all things and ordained them. This sentence is a justifi- 
cation for the Previous statement. Ic is as though the author is saying, “How 
can it not be char He knew in preevernicy ail chings prior co their origination, 
when itis He who apportions all things and ordains them?” The apportioning 
and ordaining of things do not occur bur before their origination, and they 
do noc occur bur with [His] knowledge. k is also stated that gaddarna (“we 
apportioned”) means katabna (“we wrote" ). Zajjaj™ states that gaddarna means 
dabbarnd (“we devised”), and the root meaning of gada‘ (ordaining or decree- 
ing) is ro either conclude and complete (iman) something by word, as when 
Allah Most High says, “ Your Lord has decreed that you worship nonc but Him” 
(Qur'an 17:23) ot by action, as Allah Mose High says, “Then He ordained them 
[to bc] seven heavens” (41:12). This is stated in the Zajsir of Qadi [Baydawi]. 


The Essence of Things is Real 

[Qari] The essence of things is indecd real, as indicated by the creation of 
the Pen first and Allah ordering it co write all char will come co exist unzil 
the Day of Judgment (462 Dawud, Tirmidhi). This is a direct rebuttal to the 
Sophists (sifistaZyya) and others who deny che real essences of things (haga ig 
al-ashyā ) and believe that the world is all imaginary and fantasy like dreams. 
Close to this opinion is that of the heretic pantheists (wujädiyya ithadiyya), 
the incarnationists (fudédipya),"* and those like chem from among the ignorant 
ifi" [130-151] 


tý Ibrahim ibn Muhammad ibn al-Sari ibn Sahl, Abo Ishàq al-Zajjàj al-Baghdadi, che gram- 
marian of his cra and famous lexicographer (d. 311/923). 

n6 The incarnarionises (bnlittyya) are of rwo types. Those who say thar Allüh indwells in 
physical forms, and rhose who say thar when a servanc endeavors to fulfill his obligations, does 
his best co put the laws into accion, abstains from the unlawful, and is abundant in performing 
supererogatory acts, Allah inhabits him. Allah is transcendent of what [such] polytheists claim 
(Kashsbaf hrildbát al-Funen), (Al-Ta'tig ai-Muyastar t32) 

uz Shaykh Ghawjt writes, "The ignorant séfžs arc among those who hold the opinion of 
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Imam Abg Hanifa says in 4/-W4siyya: "The ordainment of all good and 
evilis from Allah Most High. If one declared that it was from other chan Allah, 
he would become an unbclicver in Allah Most High, and his declaration af 
divine oneness (tawhid) would be invalidated.” 


‘there is in this world nothing, whether substance (concrete) or accident 
(abstract), nor in the next, except through His will, knowledge, ordination, 
decree, and in accordance with His writing it in the Preserved Tablet. The 
Messenger of Allah #8 said, “The first thing Allah created was the Pen, after 
which He commanded it to write. The Pen asked its Lord what it should write. 
Allah said, " Wire all chat is to occur until the Day of Resurrection” ( Tirmidhi, 


pantheism {wahdat af-wujga). and this is blasphemy and falsehood, because how can the created 
become the Creator and the Crearor the created; may Allah protect us fram auch [thoughts]. 
Whenever a true jf? rises to a high station and reaches self-annihilation, he recognizes chat he is 
created and thar the Crearor is Allah, a bring other than him. The ignorant safts, just like every 
other deviant group. wili hear their burden, and truc güfiens is far removed from rhis group" (Al- 
Ta'ltg al-Muyassar t32). 

Basically there is a difference between “panctheism” and “oneness or unity of existence" Though 
very different ideas, both terms are sometimes used ro explain rhe concepr of wahdat al-wacjded. 
Wahdat al-wajtd "the unity or oneness of being" in the truc sense is 2 34,9 philosophy which means 
there is no true existence except that of che Ultimare Truth (Allàh)." The reason for chis is char all 
created beings are possibly existent and only gain their existence through Allàh, the Necessarily 
Existent- Since the existence of Allih is the only true existence, as it is essential and by merit of 
itself, and that of His creation relatively speaking is not a true existence, as it i$ not essential, or 
necessary, the pists consider there to be no other existence except Allah; this is their definition of 
wahdat al-uwgüd. Another definition of rhis provided by Imam Ghazali ln his Hidi al-Awdmm and 
other books is that since creation is no more chan [ceeared by] the actions of Allih, rhe only ching 
thar exists is Allah and His actions. Hence, nothing exists cxcept for Him (see Iam al-Awimm 
‘an ‘tim al-Kalami 76). As such, this concepe cannot be denied, since it makes it clear that Allah is 

Aldh and created beings are created beings. However, when exaggerated, lt can become pantheism. 
which emphasizes rhat everything is Allah, and there is no reality at all for anything else. 

BajGri says, “This is what is called wahdar al-wajád according to them, and those who have 
immersed themselves in it have immersed themselves in ir, so much so that wharhas been reported 
of some of the awtipd’ gives a notion of indwelling (itihdd) and incarnation (bula), like Hallàj 
saying, ‘lam Allah; and another's saying, ' There is none in this dress other chan Allāh’ Such srare- 
ments are not legally permitted because of the impression they give; however, che sufis (qawor] 
sometimes are overcome by cheiz [spiritual ] states, and thus such statements should be interpreted 
appropriately. Among those who gave a decree to kill Hallaj when he made the statement he made 
was Junayd [al-Baghdidi), as has been mentioned in Sharh al-Kubré. Another misleading srate- 
ment that has become common on the tongue of the laity is [Allāh] is existent in every existence" 
(mawjüd fi kulli 'l-wscüd). Alchough in this statement, there is an indication of wahdat al-wujid 
[in the accepted sense, that is, He is never absent from any being, but is always aware of them’ (sre 
Sawi ‘ala "I-Jawbara 146)], such a pronouncement is prohibited because it gives the impression of 
indwelling (budltd)" (Tuhfat af-Murid 33). And Allah knows best. 


^ 
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*al-Qadar" 2081). Yer His writing entails descriptions, not commands, char is, 
everything is written in the Preserved Tablet in complete detail as regards 
its attributes, such as beauty, ugliness, width, breadth, smallness, largeness, 
paucity, abundance, lightness, heaviness, hotness, coldness, wetness, dryness, 
obedience, disobedience, will, power, acquisition, and other descriptions, 
conditions, and characteristics, Nothing is written in it as merely a command 
to occur without description or cause. For example, “Let Zayd be a believer 
and “Amr an unbeliever” is not written in the Tablet as such. Had it been 
written that way, Zayd would have been involuntarily compelled to believe 
and ‘Amr to disbelicve, because whatever Allah Most High commands nec- 
essarily transpires. Allah Most High commands, and there is none to rescind 
(mu'aggib) His command. Rather, it is written in the Tablet that Zayd will 
be a believer through his own choice and power, and he will desire true faith 
(aman) and noc unbelief; and ‘Amr will be an unbeliever through his own 
choice and power, and he will desire unbelief and not true faith. Therefare, 
the purpose of the Great Imam’s statement "His writing entails descriptions, 
not commands” is to deny compulsion in the actions of servants and to refuce 
the belief of the Jabriyya.™* 

Ordaining, decreeing, and willing are His attributes in preeternity without 
description, thar is, without any explanation of their description. This means 
that while che reality of the attributes is established through che Quran, Sunna, 
and consensus of the umma, they are from the ambiguities (m#utashabihat); 
in short, their interpretation is not known bur by Allah. Their descriptions 
arc unknown, and no amount of effort can lead the intellect to comprehend 
them. The same holds for all the attributes of Allah Most High, because His 


118. An example by which the Issues of predestination and compulsion may become more 
understandable is that of a ceacher who works with a group of students for a number of years. 
Before administering a set of exams, he «peculates on che grades his scudencs will receive, writes 
them down on a piece of paper, and rhen leaves for vacarion. When hr comes back, he receives 
their actual scores and finds char most of his estimares are aceurare or excremely close co rhe actual 
scores. Ir is quite clear thar he was able ro achieve such close approximations because of having 
worked with these students long enaugh ro derermine cheir capabilities and potential. As Allāh 
is the Creator of all and is endowed with eternal knowledge of both che whole and particular of 
things, His knowledge of all His creation is also on a very highly derailed and definitive level. Io 
fact, He has knowledge of all chings before they even occur. A hadith states thar He had the Pen 
write all char was tohappen uncil the Day of Judgment. Then as each person comes into this world 
and does what they want to do with their free will, theic acts ace in accordance with what is writ- 
ten by the Pen on the Preserved Tablet, because All&h had this Information from before, and nat 
beeause they are being forced to do what is written. 
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attributes arc unlike the attributes of creation just as His essence is unlike the 
essence of creation. 


[Qiri] Though gadā (ordaining) and gadar (decreeing) have similar meanings, 
there is a difference between the two terms. The first term meansanon-detailed 
general command and the other a more defined and derailed command." 
Under the topic of ordaining and decreeing emerges the critical issue of the 
existence of unbelief. The Mu‘tazila claim chat if unbelief was from the decree 
of Allah, ic would be necessary for one to be satisfied with it, since satisfac- 
tion with the decree of Allah (rida’ 6i 7-qada’} is necessary. They say this is 
problematic since satisfaction with unbelief is unbelief too, and thus unbelief 
cannot be from the decree of Allah. In effect, all the actions of servants are 
not from the decree of Allah as the Ahl al-Sunna wa ’|-Jama‘a maintain [but 
some of their actions—the evil ones—are from themselves). 

The rejoinder to this is that che claim of the Mu‘tazila is fundamentally 
flawed since unbelief is nor che decree (gada’) of Allah bur is the decreed 
(magdi); moreover, it is necessary to have satisfaction with the decree af Allah 
and not necessarily with che decreed. To elaborate, unbelief can be ateribuced 
to Allah in that He created it according to His wisdom. There is no question- 
ing Him on his desire (»tasbia), since He is che Sovereign Most High and is 
free to act toward His creation as He wills. However, unbelief also has another 
consideration, which applies to che responsible human being (mukallaf). Ic 
[unbelief] becomes the trait of such a person by his own acquisition (4256) 
and choice. Accordingly, he is questioned for his actions, since he has angered 
his Lord by his acquisition and become worthy of uninterrupted punishment, 
Whoever is pleased wich his own unbelief, by agreement [of the scholars], is 
guilty of unbelief. 

Following this, scholars have differed regarding one whois pleased with the 
unbelief of another, The stronger opinion is that onc is not guilty of unbelief 
in this situation as long as he dislikes unbelief izself. This is because his being 
pleased may well be because he wishes thar Allah take away truc faith from char 
person so he may be given retribution for his harms and wrongdoings. This 


ire This seems ro be a unique definition of q2da' and gadar. A more well-known definition is 
thaz gadd’ js His foreknowledge of events prior to their occurrence, while qadar is His bringing 
into existence chose events In accordance with how He knows them ro be. Some reverse che rwo 
definitions. 
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[opinion] is mentioned in the Tatarkbàniyz"? and supported by what Allah 
relates about Misa #4 in the Qur'an where he said, “Our Lord! Destroy the 
power of their [Pharaoh and his cohorzs] wealth and send hardness to their 
hearts, so much so chat they will not believe until they have seen the great 
punishment" (10:88). [133-154] 

Imam Abia Hanifa says in 4/-VPsiyya: “We declare that Allah Most High 
ordered the Pen co write. The Pen asked, ‘What should i write, © Lord; so 
Allah Most High said, “Write what is to occur until the Day of Judgment; as 
He Most High says, ‘And everything they did is in che scripcures, and every 
small and great deed is recorded” (54:52-53). 

Whatever che mind cries to entertain by way of che description of these 
three attributes (gada; gadar, and mashia) is false, since it is impossible to truly 
understand their reality; this is erue far all che accributes of Allah. Hence, ir is 
necessary for onc to believe in them and hold chat anything chat the incellect 
may conclude about them be invalid. Shams al-A'imma [al-Sarakhsi] (may 
Allāh have mercy on him) says, " There arc two typesof believers in this regard. 
The first are those who, due ro their ignorance of these attributes, are tested in 
their endeavor to seck out their meanings. The second group consists of those 
who, due to being honored with some type of [inspired] knowledge about 
them, are tested with abstinence from secking their meanings. The second type 
of believer is sometimes in far greater trial chan the first, since after possessing 
some knowledge, he has to refrain from seeking the intellectual satisfaction 
of deeper understanding and realize thar such is impossible.” 

The position of the second group is also rhe stronger position, since it 
encompasses belief in an unseen reality, in which there is neither a role for 
the intellect nor satisfaction for the human nature [in atraining complete 
knowledge of these ateribuces]. Rather, ic is merely [forcing che self ] co follow 
the truth that has been cransmirted in the sacred sources. This is in contrast 
to the first position, in which one is relying completely on one's inrellecc and 
reason. This affirms that complere resignation and submission in acts of ritual 
worship (ibadat ta'abbudiyya)' is superior and more complete than it is in 

120 Thisis the famous compendium of formal legal opinions (fatawa} of Alim ibn'Ala’ al-Din, 
Farid al-Din al-Andacpati (al-Dihlawi) al-Hindi al- Hanafi (d. after 777/1375), in which he com: 
piled rulings from AT-Mubi al-Burhani, Al-Dbakbira, 41-Zabiriyya, Al-Khaniya, aod others. This 
compendium is also known as Zdd al-Mysáfir fi T-Purd' and was compiled in the 8" /14^ century. 


121 These are laws char are strictly and precisely derezmined by Allah chrough che Que'in and 
Sunna of His Messenger @, as opposed to non-ritual (i) acts. 
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other forms of worship because there is no gain in it for the lower self (nafs); 
in order to achieve chis submission, complete following of Allāhs command 
is essential. 

Allah says, "And of knowledge you have been given bur litde" (Qur'an 
17:85). About this, it has been related that “I don't know" (A adri) is half of 
knowledge and that "to realize one's inability to comprehend is, in face, to 
comprehend.” The caliph ‘Ali ibn Abi Talib was asked about a matter while 
he was standing on the pulpit, re which he responded, “] don’t know.” It was 
said to him, “How can you ascend this pulpit and say you do not know?” His 
reply was, “l ascended it according co my knowledge of things, had 1 ascended 
it according to my level of ignorance, I would have reached the heavens.” Ie 
was similarly asked of Abü Yüsuf, " You rake such and such from the treasury 
and yet you ate unable ro solve this matter?" He said, “Yes, I take from the 
treasury according co my knowledge. If 1 were to take according to my igno- 
rance, I would take it all” 

Imam Abū Hanifa mentions the will (ida) of Allah again to emphasize 
its status as a preeternal attribute of Allah thar designates a created being 
to be a certain way at a certain time; it is also a rejoinder to the Karramivya 
and some Mu‘tazila, who claim thar che will of Allah is created (sakbiag). 
As for the majority of the Mu‘tazila, they deny that Allah Most High wills 
evil and abominable things, such that they say Allah Most High wills for the 
unbeliever and che sinner belief and obedience, not unbelief and disobedi- 
ence; their assumption is that willing che abominable is also abominable as 
is the creation and origination (of evil equaliy abominable]. This position is 
negated and rejected by the fact that the abomination is what che person has 
acquired and become characterized by [and not Allah creating or willing the 


Jaz The human free will is limited, and its boundaries can be understood from the following. 
A person has the free will and ability co lift onc foot off the ground and stand on just the other 
foot. However, lifting both feet off che ground at the same time is not within the free will geanted 
to the human being. Therefore, che human has the abüiry to perform a number of things thraugh 
his will but does not have conrrol over many other chings such as the span of his life, the riming 
of his death, che venue of his death, che number of children he has, the identity of his parents, the 
extent of his wealth, erc. Ailah says in che Que“an, “It is He who knows what is in the wombs. Nor 
does any one know whar it is that he will earn tomorrow. Nor does any one know in what land he 
is ro die. Verily with Allāh is full knowledge and He is weil acquainted (with al] things)" (31:34). 

123 This statement emphasizes char mankind can oniy reach a certain leve] of understanding, 
even at the most advanced level, and chat crue knowledge is to recognize the limit of ane’s knowl- 
edge, intellect, and understanding. 
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act]. Consequently, according to them, most of what occurs of the actions 
of creation would be against the will of Allah in this world—an extremely 
reprehensible consequence, which not even the head ofa small village would 


tolerare! [134-136] 


Discussing Destiny 

[Qari] Wahb ibn Munabbih™* said, "I looked inca the marrer of destiny (qudar), 
and l was bewildered. 1 looked into it again, and [ was still bewildered. I then 
concluded thar the most knowledgeable of people regarding destiny are those 
who keep the farthest away from it, and the most ignorant of people regard- 
ing destiny are those who talk most about it.” This is supported by what the 
Messenger of Allah && said, “When destiny is discussed, restrain yourself from 
it” (TabarániY, [140] 


Regarding Attributing Good and Evil to Allab 
[Qari] Good is atttibured to Allah, as He is responsible in every sense for its 
favorable bestowal. As for [what seems co be] “evil? He created it for some 
wise purpose, and based on that wise purpose, it is counted from among His 
favors; Allah Most High does not do evil. Everything He does is good and 
for the best, as the Messenger 39$ said, addressing Allah, “The good is all in 
Your hands and the evil cannor be imputed to You (Mustin), which means, 
“You do not create anything purely and wholly evil, because everything You 
create consists of some wisdom by which iz is considered good, even though 
it i» sometimes considered evil for some people; this makes it a partial and 
relative evil. As far as it being pure or completely evil, Allah is transcendent 
of that. This is why evil cannot be solely attributed to Allāh; instead, it can be 
counted as being from among the generality of His creation, as in, “Allah is 
the creator of all things” (Qur'an 13:16} and “Say, ‘All things are from Allah” 
(4:78). Alternatively, it can be attribuced to its cause, as in "From the evil of 
what He has created” (153:2), or it can be mentioned in the passive asin “And 


124 The imam and erudite scholar Wahb ibn Munabhih ibn Kamil ibn Sayaj ibn Dhi Kibir 
al-Yamani al-Saghang, che brorher of Hammåm ibn Munabbih. He was born during the caliphate 
of 'Uthman + in 34/654. He craveled and studied under many Companions and Followers and 
was known for his extensive knowledge of the Israelite craditions. He passed away in 110 07 113 
AH, See Siyar Alm al-Nubali! 43544-557 
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we understand not whether ill is intended co those on earth, or whether their 
Lord (really) intends to guide them to right conduct” (72:10). [141-142] 


Regarding the Ability te Do the Impossible 

[Qari] As 2 final nore [regarding the power (gudra) of Allāh), it has been said 
that every general term (Zea) (in texts] is specified (yukAasse) as is reflected 
in the verse: “For Allah has power over aff things" (2:284). The general term 
here [“all” (72@}] has been qualified as being “everything He desires (5522).^ 
This excludes His essence and artribures, the things He docs nor desire from 
among His creation, and the things whose occurrence is an impossibility in 
His creation. [n conclusion, the power of Allah (gudra) is associated with 
everything with which His desire (masha) is associated. Otherwise, it is not 
to be said thar He has power over the impossible, since it is nonexistent and 
will necessitate the falschood [of che supposition]. Having said this, it should 
nor be 5a id that He does not have the powcr aver it out of utmost respect and 
shyness toward one’s Lord. [143] 


Allah knows that the nonexistence is nonexistent in the state of its nonexistence, 
and He knows how ir will be when He brings ix into existence. And Allah 
knows that the existent is existent while it is in à state of existence, and He 
knows how it will perish. Allah knows that somcbody standing is sranding 
while he is standing; then when he sits, He knows that he is sitting while he 
is sitting, withour chere being any alteration or origination in His knowledge. 
Alterations and differences only occur in the knowledge of created beings. 
Allah Most High is aware of all things through His erernal knowledge, which 
has no beginning, nor through any new knowledge. And He has possessed it 
since the limitless reaches of past eternity {agal al-äzai), because His knowl- 
edge does not change duc to change, alteration, and origination in things. 
The knowledge of Allah is one {wahid}, while the things known (na tamā) 


arc numerous, 
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Allah Most High created all created beings free from unbelief and true faith. 
He then addressed them, commanded them, and prohibited rhem | from 
certain acts}. Thereafter, whoever disbelieved did so through hisown doing by 
rejecting and repudiating the truth, Allah having forsaken him; and whoever 
belicved did so through his own choosing by affirming [the truth] and being 
convinced [of ie], Allah having granted him divine guidance and assistance. 
Allah extracted the progeny of Adam t from his loins and endowed them 

with intelligence. He then addressed them, commanding them co believe and 
prohibiting them from unbelief, They affirmed His lordship, and that was faith 
on their part. Thus, they are born on this natural faith. Thereafter, whocver 
disbelieves has indeed replaced and altered [hts natural faith], and whoever 
believes and affirms has indeed remained steadfast on ic and persevered, 
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Allāh does not compel anyone to unbelicf or crue faith. He docs nat ere- 
ate people believers or unbelievers, but creates chem as | pure] individuals; to 
bclieve or disbelieve is the action of the servants. 

Allah Most High knaws ane who disbelieves as an unbeliever while in 
the state of unbelief, Thereafter, if che person believes, Allah knows him as a 
believer, while in che stare of belief and loves him, without His knowledge or 
attribute [of love] undergoing any change. 


e 


Allah Most High created all created beings free from unbelief and true faith, 
which they acquire after coming into this world. He then addressed them at 
maturity when they possessed intellect and commanded chem ro have crue 
faith and obedience and prohibited them from unbclief and disobedience. 
Thereafter, whoever disbelicved did so through his own doing by rejecting 
and repudiating the truth —jabad (repudiating) means to reject something 
while knowing it to be true—Allah having forsaken him, that is, the rejec- 
tion and repudiation is a result of Allah Most High forsaking the person 
who disbelieves. | and whoever believed did so through his own choosing by 
affirming with his rongue [the truth] and being convinced [of it] from the 
depth of his inner heart ( janan), Allah having granted him divine guidance 
and assistance. Tawfig (divine guidance and assistance} means to bind and 
harmonize the will of the servant with the ordainment and decree of Allah 
Most High. This includes [matters of both] good and evil, and those involy- 
ing both the bliss (sa Zda) and misery (sbagaiva) [of people]. But common 
usage has come to assign the noun specifically co what is in harmony with 
bliss (sazda) from among the ordainments and decrees of Allah Most High. 
This is similar to the word shad (deviation), which literally means “to incline 
toward; bur became assigned specifically to one who inclines toward wrong, 
This is stated in ya ‘Ulem al-Din. 

Alh extracted the progeny of Adam 2 from his loins and endowed them 
with intelligence. He then addressed chem, commanding them ro believe and 
prohibiting them from unbelief. They affirmed His lordship, and that was faich 
on their part. Thus, they are born on this narural faith, thar is, on true faith. 
Ir is called fiera because mankind has been created upon it, and 74 means 
natural disposition (£bi/ga). Most commentators of the Qur'an and all che 
Companions (sahaba) and Followers (sabi Te) are in agreement regarding 
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rhe extraction of the progeny of Adam from his loins and the caking of the 
covenant (mitbág) from them in his lifetime, Some are of the opinion that it 
occurred with the souls {of the progeny} and nor che bodies. 

[One could bring up the following objection: how can the words of Allah 
Most High “Am I not your Lord? They say, ‘Yes, we testify —lest You should 
say on the Day of Resurrection, ‘We were unaware of this" (Qur'an 7:172) be 
binding evidence against us when we are unable ro remember the covenant, 
even if we try our best to remember? Our answer is that Allah has caused us co 
forger it in order to rest us, because this world is a testing ground, and we are 
obligated to believe in the unseen from the onset [of the age of discernment}. 
If we remembered che covenant, there would no longer be a test and we would 
not be in need of the reminder of messengers (upon them be peace). Moreover, 
an evidence (hujja) does not become invalid, nor an excuse valid on the basis 
of something forgotten. Allah Most High says regarding ovr actions, “Allah 
has kept account of ie, yet they forgot it" (58:6).]^s Allah renews the covenant 
and reminds us of it by sending messengers and revealing scriptures. Therefore, 
there is no valid excuse. This is stated in Tafsir al-Taysir™* 


Regarding the Extraction of the Progeny of Adam 

[Qari] Allah extracted all of che progeny of Adam in che similitude of tiny ants, 
some of which were white and some of which were black, and they spread out 
to the right and left of Adam. Allah endowed them with intelligence before 
making them bear witness chat He is their Lord. {146] 

Qanawi states, “There are two opinions regarding the interpretation of the 
verse [on the extraction of Adams progeny), The opinion of the commenta- 
tors (»saufassirin), which is also the opinion of many other great scholars and 
the majority of the Ahl al-Sunna wa 'l-Jamá'a, is what is related from ‘Umar 
-&. He said, “I heard che Messenger of Allah 88 say, ‘Allah Most High created 
Adam, chen rubbed his back with His right hand, whereupon He extracted 
from him some of his progeny, and said, "I have created these for Paradise, 
and they will perform che actions of the pcople of Paradise.” Then He rubbed 


125 This bracketed portion does not exist in any of che manuscripts of Maghnisawi's commen- 
tary I consulted. It seems co have been added in the published edition fram Qari’s commentary and 
with some inaccuracies. Í have translated the correct version here from Qàri's commentary. 

126 Although the published edition had Al-Tafrir al-Shehir (the well-known taftir) here, nearly 
all che manuscripts have it as Tafsir al-Taysir, which seems more correct. See also note gt. 


117 


AL-FTQH AL-AKBAR 


the back of Adam wich His left hand, and extracted from him others of his 
progeny and said, “I have created these for the Fire, wad they will perform the 
actions of che people of the Fire.’ Upon chis, a man asked, O Messenger of 
Allah, what is then the purpose of action?’ He # replied, “When Allah Most 
High creates a servani for Paradise, He employs him in the work ot che people 
of Paradise until he dies upon the deeds of the people of Paradise. and He 
therefore enters him into Paradise, Likewise, when Allah creares a servant for 
the Fire, He employs him in che work of the people of the Fire uncil he dies 
doing che deeds af che people of the Fire, and He therefore enters him into 
the Firc 7 (Alawar, dba Dawud, Tirmidbit. 

‘The Tabrisva cook che literal interpretation of his hadith, saying char Alih 
created the believers as believers and the unbelievers as unbelievers, They say, 
Iblis was always an unbelicver [even when he way worshipping Allah before 
his rejection], Abū Bakr and `Umar were believers betore [embracing] Islam. 
and the prophets were prophets betore [receiving | revelation." 

‘The Ahl al-Sunna wa l- [amá'a sav that the prophets became prophers after 
receiving re velation, and Iblis became an unbeliever afterwards; however. this 
docs not negate che face char it was preccernally known by Allah thar he would 
become an nnbeliever, W there were compulsian, chen Iblis would newer have 
performed an obedienc act [which he did before becoming che rejected onc]. 
Similarly, Abū Bakr and ‘Umar would never have commiticd disobedience. 
‘Therefore, their saying char unbelievers are forced inro unbelief and disobedi- 
ence and believers are forced into belief and obedience is baseless. and we sav 
that a servant has che abilicy ro believe or not believe and earns his belief or 
disbeligf, He is not forced into one or che other [by Allah]. If believers were 
created believers chen He would noc have commanded chem co believe, nor 
would He have taken from them the covenant, Success and guidance (tarefig), 
however, is ultimately from Allāh. 

The second opinion regarding che verse is that of the people of speculation 
(eri adf nazar) who mintan thar Allah extracted the progeny from the loins 
of their fachers. This extraction entails rhac they were Brst drops [of semen_, 
chen they were in the wombs of their mothers and became clor [of bload |, 
then clumps of flesh until He finally made chem into full and complete hunan 


127 Thus, the servant in general has rin choice in any matter sirice eeeryune avcerding (o there 
is designare one way ar the ocher from the beginning. 
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being. He made them bear witness upon themselves by what He instilled in 
them of proofs of His Oneness. By their witnessing these proofs, it is as if they 
have replied in the affirmative to the covenant. This opinion does not negate 
the opinion of the majority mentioned above, because the two opinions are 
easily reconcilable; therefore, ponder it. 

As for the Murtazilis, chey denied chat the verse can be interpreted in the 
first manner [as found in the hadith of ‘Umar] and have taken thc verse to 
be metaphorical. This is completely in line with their overriding philosophy 
of giving preference ro the intellect over the transmitced by saying whatever 
cannot be comprehended by the intellect is not permissible to adopt as an 
opinion. 

In conclusion, it is out of the grace of Allah that He made belief beloved 
to us and beautified it in our hearts and made unbelief and disobedience 
repechensible to our hearts, Praise be co Allah, who has guided us to this, 
for we would not have been guided if Allah had not guided us. It is from 
His justice that He did not guide che unbelievers, and He made beloved to 
them disobedience, and made belief reprehensible to them. Thus, glory be 
to Allah! “Thus does Allāh leave astray whom He pleases” (Quran 74:31). 

“And those whom Allah leaves astray, no one can guide" {13:33}, and “And he 
whom Allah guides, for him chere can be none to lead astray” (39:37). This is 
all of the secrets of destiny {qadar} according to the preeternal judgment, and 

“He will not be questioned as to what He does, but they will be questioned” 


(21:23). [143-152] 


Thereafter, whoever disbelieves has indeed replaced and altered [his natural 
faith] with unbelief that he acquired through his own choice after reaching 
maturity. Similarly, whoever believes and affirms after entering into the abode 
of legal responsibility (dar aé-taklif} and reaching the age of discretion has 
indeed remained steadfast on iz, char is, on the natural crue faith he inherited 
on the day of the covenant (ithaq) and persevered in true faith. [Fic is claimed 
that this explanation contradicts the author's previous statement thar Allah 
created the creation free from unbelief and true faith, then our answer would 
be char it means Allāh created che creation frec from “acquired” faith (iman 
kashi), but characterized by “natural” faith (pran ftri). The Messenger of Allah 
X^ said, “Every newborn is born upon che natural faith (fra). Thereafter, his 
parents either turn him to Judaism, Christianity, or Magianism” (Bukhari, 
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"al-Tand'iz? 1296; Mfustini, “al-Qadar,” 4803). This is proof that the children of 
believers and unbelievers possess nacural faith [not acquired faith]. 

Allah does nor compel anyone ro unbelic or true Faith. Allāh Most High 
does not create unbelicf or faith in a person's heart by compulsion or force, 
but creates ic chrough che servants [own] choice, satisfaction, and love | for it]. 
Do you not see that true faith is beloved to a believer. char unbelief is derest- 
able, loachsome, and repulsive, and to the unbeliever, [unbelief ] is beloved? 
He docs not create people believers, that is, Allah Most High does nor create 
people on acquired faith (izin kashi) | or unbelievers with acquired unbelief 
ikeje kashi) but creates them as | puce | individuals; to believe or disbelieve is 
the accion of che servants, chat is, unbelief, true faith, obedience. and disobedi- 
ence ate acts of che servants. 

Allah Mosc High knows one who disbelieves as an unbeliever while in 
the state of unbeliet. Thereafter, if che person believes, Alli knows him asa 
believer, while in the stare ot belief; and loves him, wichour His knowledge 
or attribute [of love] undergoing any change, because everything changeable 
is originated, and everything originated requires a knowledgeable, powerful, 
living, and independent (jukPitar) originacor. IF the knowledge of Allah 
were changeable, it would be originated, and that would require that Allāh 
be a locus (ahal) for originations (Dausidib), whereas Allah Mosc High 
is exalted above that. 


[Qari] Despire che face char Allah wich His eternal knowledge knows before 
the existence of creation who will become a believer and who will become an 
unbeliever, He, our of Mis grace and generosity, does not acc based on this 
knowledge [and thus force people into belicf or unbelief ]. He allows servants 
to make their own choices and perform their actions. until the time of judg- 
ment comes when they acc judged: there, they receive panishmenr or reward 
based upon those choices and actions. And Allah knows best. [152! 
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All actions of servants pertaining to their motion and stillness are in real- 
ity cheir acquisition, while Allah Most High is their Creator. ‘They are all 
through His will, knowledge, ordainment, and deeree. All acts of obedience 
are obligatory through the command of Allah, His love, approval, knowledge, 
will, ordainment, and decree; and all aces of disobedience are chrough His 
knowledge, ordainmenr, decree, and will, bur not through His love, approval, 
or command. 


ü 


All actions of servants pertaining to their motion and stillness are in reality 
their acquisition, while Allah Most High is their Creator, Kash (acquisition) 
literally means co seek sustenance, and its root meaning is “to gather.” Techni- 
cally, it constitutes the connection of the servant's will and power to his action. 
Thus, his motion, wich respect to its relation to his own power and will, will 
be called »sakszb {acquired}, and with respect to its relation to the power 
and will of Allāh Most High, will be called wsakblig (created). Likewise is 
his stillness. Therefore, his motion and stillness are creations of the Lord and 
attributes and acquisitions of the servant. The power and will of che servant 
arc the creation of the Lord and attributes of the servanc, not his acquisitions. 
This explanation is indicated in Sharh at-Magasid. They, thar is, the actions 

of the servants—unbelief, truc faith, obedience, and disobedience—are all 
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through His will, knowledge, ordainment, and decree. The Messenger of Allah 

& said, “Everything is subject to decree, even incapability and intelligence” 
(Muslim, “al-Qadar,” 4799). Know thar the doctrine of che Mu'cazila is chac if 
Allah Most High wishes truc faith and obedience for a servant and the servant 

wishes unbelicfand disobedience for himself, che wish of the servant is fulfilled 

and the wish of Allah Most High is nor fulfilled; therefore, the wish of the 

servant prevails and the wish of Allah Most High is disregarded. Our belicf, 
however, is chat whatever Allah Most High wills occurs. Iris Allah Most High 

who wills unbelief for the unbeliever and true faith for the believer. Therefore, 
Allah will prevails and the will of the servanc is disregarded. 


Acquisition (Kash) and Creation (Khalq} 
[Qari] The difference berween acquisition (kasé) and creation (thaéq) is that 
in acquisition, the acquirer (&4sib) is noc completely independent, while in 
creation (halg), che creator is completely independent. It is also said that 
whatever occurs through che usc of an implement or aid is considered acquisi- 
tion, and whatever occurs without them is considered creation. Therefore, what 
Allah brings into existence without His power (qudra) associating with the 
power or will (irada) of che servant is considered an attribure of the servant 
but not his action (rather che act is ascribed co Allah), like the involuntary 
trembling of someone (due co Parkinson's disease or some other cause]. On 
the other hand, that which Allah brings into existence in association with the 
servants ability and choice is described as the atcribute (sifa}, action ( A7), and 
acquisition (kasé) of che servant, like his purposeful movements. Similarly. 
effects such as pain from striking, or the breaking of glass are che creation 
of Allah Most High, whereas according to che Mu'‘razila, they are from che 
creation of the person. [154] 

One of the great Imams of the Ahl al-Sunna, ‘Allama Bagillani, said char 
the power (gudra) of Allah is associated with che source (as) of the action. 
The ability of thc servant is associated with the action’s identification with 
obedience or disobedience. Hence, the associacions of the effect of rhe two 
abilitics [of Allah and His servant] upon the action are different." [160] 


128 The great Ash‘ari theologian Muhammad ibn al-Tayyib ibn Muhammad ibn Ja far ibn al- 
Qasim, Abd Bake al-Basri 31-Qadi al- Bagillani, He resided in Baghdad and died there in 405/1073. 
129 Take for example the case of punishing someone for the sake of disciplining them or for 
injuring them. The act of the punishment occurs through the power of Allah and His eRecting 
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"Ali 
Despite what one may plan or resolve co do, Allah is ultimarely the onc who 


said, "I recognized Allah by the annulment of determinations.” 


decides whar will come ro pass. 

Abt Hanifa says in 4H isivys, "We declare that the servant with all his 
actions, confessions, and knowledge (»z7ifa) is created, and thus, when the 
actor is created. it is all the more proof that his actions are also creared [155] 


Ability and ctesion 
Qn] The will of the servant as well as his power are hoch creaced ac the 
moment of the action, neither before nor after, Abi: Hantta explains this in 


AEH YS 


Abulicy Crit a) coincides wich che action, nor before ir or after it. I che ability 
were given before the action, the servant would not he in need of Allàh ac the 
momen at the acrian, and this coneracdices what is mencioned in che Qur'an: 
“AUN is tree o£ all wants. and it as von whe are needy” (47:381. And if the ability 
were co be aer che action. chen che performance of the action would have been 
impossible without it. Allah cecated all created beings without powt, and they 
aie weak and feeble. Alih Most High is chest Creator and Sustaner as EHe Most 
Ehgh says, “Allah is He wha created you aud then sustained you, chen causes you 

co die, then paves life to vou again" (0:423. 
"Là earn is Lowth. aid so acciummlatiu wealth drom the liwful is lawtul. and 


accumularing wealth frem the unlawful is unlawtul, People are of three eypes: 


the believer who is sincere in his faith. che denying unbelicver in bis unbelief and 
the deccitful hypocrite in his hypocrisy. Allah Mose High has obligated deeds 
an the heheser, belief on the unbeliever, and singerity on the hypocrite, is He 
Most High says. "& mankind! Accend co vour ducy m vour Lord" (4:1), which 
means, "CO believers, he obediens; O unbelievers. be believers: and O hypocrites, 


be faithful.” [i«6. 157] 


All acts of obedience are obligatory chrough the command of Allah, that is, 
devational warship char is obligatory on che servant is from che command of 
Allah Most High and our of His dove, approval. knowledge, will, ordairunent, 
it, but it cunstitutes an acc of obedience on che pan of she person performing st when it is for 


discipline, and an ave of disobedience when intended solely ro injure, This is because itis being 
done chreugh che person's power and ability as a result of his firm resale 
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and decree; and all acts of disobedience are through His knowledge, ordain- 
ment, decree, and will, buc not through His love, approval, or command. Allah 
Most High says, “And Allah loves not mischief” (2:205), and “And He approves 
not ingraticude in His servants” (39:7), and “Say: "Allah does nat command 
indecency” (7:28), that is, the evils of unbelief and disobedience. 

The Author [Abū Hanifa] states in Kitab al-Wasiyya, 


We state that actions are of chee types: an obligacion ( farida), a virtue ( fadila). 
and a sin (magiya). Obligations are by the order, will, love, approval, ordain- 
ment, deeree, creation, command, knowledge, and divine guidance of Allah, and 
through His writing it in che Preserved Tablet. Virtues are nor by the order af 
Allah, (otherwise they would be obligatory); instead, they arc through His will, 
love, approval, ordainment, decree, command, knowledge, creacion, and divine 
guidance (by His conferring the soundness of means and associated abilicy [upon 
His servant]), and His writing it in the Preserved Tabler. Sins are not [commic- 
ted] on the order of Allah. Rather, they occur through His will, nor through His 
love: through His ordainment, not through His approval; through His decree 
and creacion, not through His divine guidance; through His forsaking the sinner 
and with His knowledge of it, and chrough His writing it in the Preserved Table, 


Know that sins arc of two kinds: cnormitics and minor sins, As for the enor- 
mities, there are nine. Safwan Ibn ‘Assal relates, “A Jew told his friend, ‘Take 
us t9 this prophet: His friend cold him, ‘Don't say propher. [fhe heard you 
he would grow four eyes. They came to the Messenger of Allah 4 and asked 
him regarding the nine clear signs (dydt bayyinat). The Messenger of Allah 
$5 replied, "Do not partner anything with Allah, squander wealth, perform 
unlawful intercourse, take any life that Allah has sanctified except with due 
tight, report an innocent person ro someone in authority ro have him killed, 
practice sorcery, consume interest, slander a chaste woman, or flee on the day 
of bartle, and, specifically for you, O Jews! Do nor transgress on [your Sabbath] 
of Saturday" Safwan states chat they both kissed the Messenger's hands and 
feet and said, “We restify that you are a prophet.” The Messenger of Allah & 
asked, “Then what prevents you from following me?" They replied, “Dawid 
3s prayed ro his Lord chat prophets should remain in his descendants, and 
therefore, we are afraid that if we were to follow you, che Jews would kill us" 
(Tirmidhi, “al-Isci'dhan wa 'l-adab? 2657; Nasa, “Tahrim al-dam;" 4010). 
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Allah's Pleasure with Regard to Good and Evil Actions 
(Qart] The good actions of the servants are chose that are associated with 
praise in this world and reward in the Hereafter, in accordance with the good 
pleasure of Allah Most High, His will, and His ordination. Evil actions, on the 
other hand, are those that are associated with blame in this world and punish- 
ment in the Hereafter. They are not in accordance with the good pleasure of 
Allah, but in accordance with His will and ordination. Allāh says, "He is not 
pleased with ingratitude from His bondsmen" (Qur'an 39:7). Therefore, His 
desire (mashia), will (irida), and decree (1agdi») are associated with all actions, 
whereas His good pleasure (rida’}, love (mapabba), and command (amr) ate 
only associated with the good actions, and not evil ones. This is because He 
ordered His servants to belicve, with His full knowledge from preeternity 
that some of them would die on unbelief, [165-166] 


Regarding Ability and Accauntability 

[Qari] Obedience is according to ability, as Allah says, "On no soul does 
Allah place a burden greater than it can bear” (Qur'an 2:286). The ability 
(éstita‘a) by which a person is accountable for obedience is the soundness of 
the means by which one may fulfill whac is required with regards to knowing 
Allah and worshiping Him. It is for this reason that che child and the mentally 
incompetent are not held accountable for belief, and that a mute person is 
not required ro articulate his belief with his tongue, and char che bedridden 
is not required to stand while praying. [166] 


Conclusion Regarding Ability 

[Qari] In conclusion, ability (ss##¢a%) is an attribute that Allah creates upon 
the acquisition of an action, after the soundness of the means and causes are in 
place. lf che servant intends co do a goad deed, Allah creates in him the abilicy 
to do that good deed. If the servant intends to do a bad deed, Allah creates 
in him the ability to do that bad deed. It is the servant, chen, who squanders 
his [God-given] ability to do good actions, and thus becomes blameworthy 
and deserving of punishment. 

The word istițā a also applies ro the soundness of che causes, means, and 
limbs [mentioned carlier] as Allah says [describing the one who ought to 
perform the greater pilgrimage], "Who is able to undertake {istata‘2) the 
journey to iz” (Qur'an 3:97). kc is chis cype of abiliry that must be ascertained 
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for accountability ro be determined in the first place, not the ability mentioned 
above [which is the power or energy Allah creates ac the actual time of che 
action that enables a person ro carry out the acc). Imam Abū Hanifa holds that 
it is che same ability (gudra) hat may be employed for performing the good 
or the evil deed—the servant links to it one or the other depending on his 
intention. Thus, the unbeliever is intrinsically capable of belief, for which he 
is also accountable, except that he squanders his abiliry on unbelief, diverting 
it away by his own choice from belief. k ts this char makes him deserving of 
reproach and punishment. [167-168] 


Accountability for What One Lacks Ability 


[Qari] As far as whar is inconceivable for other reasons, such as Allah pre- 
cternally knowing or willing the conrrary, namely the belief of an unbeliever 
and the obedience of a sinner, there is no difference of opinion rcgatding 
whether the person is accountable, since [believing and doinggood deeds] arc 
intrinsically within one’s ability. Hence, Allah holding one responsible is not 
considered making one responsible for what one has no power over, [Especially 
when one] considers a person's intrinsic ability. The one who thinks this is 
holding one responsible for what one has no power over has considered the 
occurrence of the association in preeternity of the knowledge of Allih and 
His will to its contrary, but not the intrinsic ability of the person himself. 

Otherwise, if one were not responsible for faith and obedience, the one 
who leaves it would not be considered disobedient. Hence, the belief of an 
unbeliever and the obedience of a sinner could only be considered inconceiv- 
able based upon the association of this to Allah's preeternal knowledge and 
will» [168] 


130 An example may elucidare this point. When a driver gets behind the whee! of a car, turns 
on the ignition, and engages the gears, che engine is ready ro respond to the pressure the driver 
applies to the foot peddle, The driver can use the power and energy creared in the vehicle for good 
and virtuous acts such as going to the masjid for prayer or running an errand for someone, or to 
commit an evil act such as going to the bar, running someone over, or even driving oneself over a 
cliff, It is his free will co do with rhe vehicle as he likes, and ic is the seme energy from che vehicle 
that will be employed. Ultimately, chough, he is also held responsible for what is done wich the car, 
not the vehicle itself or its manufacturer. This is similar to che physical and mental ability Allāh 
creates in the human being, allowing him to dispose of it as he wishes, albeit with limitations. 

131. This ultimately means that the difference between saying that Allah holds a servant respon- 
sible fot what he is unable to do, or that He does nor, is only semantic: ultimately the acquisition 
of good and bad deeds relate back to the servant's intentions and his action regardless of Aliah’s 
precternal knowledge of what he was going ro do. 


126 


THE PROPHETS (UPON THEM BE PEACE}, 
MUHAMMAD Æ, AND THE COMPANIONS & 


SAS 35 cadis A5 aus shes oe SASE A DOUG bien ca ANG 


MU unb a bM. PAN 


Li 


opm : sin Afta coc 


Je Gd ate eel ala Ju at Sip uite TENER 
dy an oca id BEG n ANE s 


The prophets (upon them be blessings and peace) are all free from minor sins, 
enormities, unbelief, and wicked acts. However, some slips and mistakes have 
escaped chem, 

Muhammad æ is Allah's beloved, His servant, His Messenger, His Prophet, 
His chosen one, and His purified one. Never did he worship idols or partner 
anything with Allah cven for a blink of an cyc, nor did he ever commit a 
minor sin or enormity. 

The most noble person after the prophets (upon them be blessings and 
peace} is Abit Bakr, the Mose Truchful, then ‘Umar ibn al-Khatráb, the Dif- 
ferentiator, then ‘Uthman ibn ‘A fän, Possessor of Two Lights, and then ‘Ali 
ibn Abi Talib, the Chosen Onc (may the pleasure of Allah be wich chem all). 
They were [devour] worshippers and steadfast on the truth and with the Truth. 
We love them all and do not mention any Companion of che Messenger of 
Allah $ except on ly by way of praisc. 


* 
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The prophets (upon chem be blessings and peace) are all free from minor sins, 
cnormitics, unbelief, and wicked acts before and after recciving prophethood 
(nubuwwa}. 


The Major and Minor Sins 

[Qàri] Ic must be known that leaving obligatory (fard) or necessary (aajib) 
acts even once without excuse is considered an enormity (kaéira). Likewise, 
committing the unlawful {ġarar is also considered an enormity. Leaving the 
sutita?* act once without excuse due ro laziness or taking the matter lightly is 
considered a minor sin (saghira), as is committing a disliked action (»sakrzb). 
However, habitually leaving the sunna or committing disliked actions also 
becomes an enormiry, though they are considered enormities beneath other 
[established] enormities. This is because major and minor are relative terms, 
and chus it is said, " The good deeds of che pious are the sins of the intimate 
(mugarrabin) [r70] 


However, some slips and mistakes have escaped them. An example of a slip 
(zalla) is when Adam 39E ate from che tree, and an example of a mistake 
(bata) is when Müsa %# killed a member of Pharaoh's people. He did noc 
intend co kill him, bur only co strike him with his hand in order to push 
him away from the Israelite. Thus, the strike was intentional, buc che killing 
a mistake. The killing was also a slip, because every mistake is a slip, but noc 
every sli pisa mistake. Therefore, berween the rwo is the universal-particular 
relationship. A slip sometimes occurs by mistake, sometimes out of forger- 
fulness, sometimes out of inatrentiveness, and sometimes our of leaving the 
more worthy or preferred action. Imam ‘Umar al-Nasaft states in his Tafsir, 
"The Imams of Samarqand do not use the word zalla for acts committed by 
the praphers (upon them be blessings and peace) because a zalla [according 
to them] is a type of sin. Instead, they say, “They [the prophets] performed 
the good act ( fadil) and left the preferred ane (afdat), and they were lighdly 


132 Sunna here is taken in the juridica] sense where ic refers co an action regularly performed 
by che Messenger of Allah æ and left at times in order for ix not be taken as an obligation. This is 
then subcaregerized into the emphasized sunnas and the non-emphasized sumnas, the latter being 
more like the mustababb (preferred) acts, ie., those performed by the Messenget & sometimes 
or encouraged in general. 
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reproved far it, because for prophets to leave che more preferred act is equiva- 
lent to others leaving an obligation (wayib)." 

Another view is that the slip of a Prophet or a Friend of Allah Most High 
is a means of closeness to Him. Abt Sulayman al-Darani (may Allah have 
mercy on him) states, “Dawid E did nor perform an act more beneficial 
for him than a misdeed. He continued to flee from it toward his Lord until hc 
reached Him. Hence, the misdeed was the cause of his fleeing toward Allah, 
away from himself and the world.” 


[Qari] As for Adam œ, there are a number of explanations for why he 
ate from the forbidden tree. One is that he ate from it out of forgetfulness. 
Another is chat he did not cat from the specific tree that Allah forbade, bur 
from another tree of the same type, assuming that the prohibition of Allah 
wasonly regarding the specific tree, as Allah said, “but approach not this tree.” 
He chus chose the less superior or suboptimal (r#éhz2) path, in accord wich 
the wisdom of Allah in order [thar He} illustrate the weakness of the human 
ability and condition and to express che strength of divine forgiveness. This is 
whya hadith states, "If you did not sin, Allah would bring forth a people who 
would sin and [then] seek forgiveness and Allah would forgive them (Afustim, 
Tirmidhi). This is the opinion of the majority of scholars. [172] 


“Verity a Cloudiness Comes Over My Heart" 
[Qari] As for the hadith of che Messenger of Allah && thac sates, “Verily 
a cloudiness comes over my heart (Ja yugbanu ‘ald qalbi), and verily 1 seek 
forgiveness from Allah one hundred times daily” (Adustim, Aba Dawid), 
Rázi explains in 4/-Tafsir al-Kabir that this cloudiness is like che light mist 
in the air that does not block che sun's light but does prevent its complere 
light from penetrating ic. Scholars have interpreted this statement in many 
ways. First, thar Allah would inform His Messenger 38 of the disputations 
and problems that were to occur among his followers in the future, and 
whenever he would chink about these events, a cloudiness would come over 
his heart, and he would seek forgiveness from Allah for his umma. However, 


133. Also Adam's t offense was in Paradise, which was not considered an abode of account- 
ability (dér al-taklif}, in spite of the fact that Allah forbade him from eating from the tree. Ln 
other words, he had no knowledge of the consequences for disobedience. Thus his disobedience 
was not open defiance as in the case of Satan. 
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saying chat he would be constantly occupied by such a thought scems clearly 

far-fetched, since he occupied too high a starion for ic [to overcome him in 

such a manner]. Second, it is interpreted co mean that the Messenger $ would 

constantly ascend from one state to the next, each successive stare being loftier 

than the previous state. He would thus seck forgivencss for chinking that he 

had reached the highest state. This is the mare appropriate opinion due to 

its coherence with the verse “And the latter is better for you than the former” 
(Qur'an 93:4). The third interpretation is that of the People of Reality (arbab 

#-bagiga), naraely that the cloudiness was the state of ecstasy that would 

overcome him duc to his absorption in the divine love from which he would 

reach the strate of self-annihilatíon. When returning to normal consciousness, 
he would seek forgiveness from Allah for this return. Some have said that he 

meane he was seeking forgiveness for che cloudiness chat would come about 

after returning from that state, as he £& himself says, “Verily a cloudiness 

comes over my heart so much so that it prevents me from witnessing my Lord” 
(Muslim, Aba Dawid), The fourth explanation is that chis cloudiness came 

over him whenever anything other than Allah passed through his mind and 

hearr, moving him out of che stare of complete absorption in Allah, and so. 
he would seek forgiveness for these moments. This conforms with the famous 

statement: “The good deeds of the pious are che sins of the intimate" Fifth, 
the liceraliscs interpreted it as referring to the (worldly) desires thar would 

enter his heart, from which he would seck recourse ro his Lord. Sixth, chat ic 

was as a result of his viewing his acts of worship as falling short of what was 

duc of him or his inability to show gratcfulness in certain circumstances. [t is 

for these reasons that he used to seek forgiveness immediately after che prayer 
and also after relieving himself. [172-175] 


The Purposeful Actions of Allah's Messenger th 

[Qari] According ro Qadi Abi Zayd"* in Usi af-Figh, the purposeful actions 
of the Messenger of Allàh 48 [and other prophets] fall into four categories: the 
necessary (wajib), the preferred (/ustababb). che permissible (22b), and the 


114. Qadi ‘Abdullah ibn “Umar ibn ‘Isa, Abi Zayd al-Dabisi al-Bukhari. He was known for 
his depth of inference in legal issues and che science of differences. He wrore Kiráb aisAsrir, Al- 
Amad al-Agqet, Ta'sis al-Nazar, and his most famous work Tagwim al-Aditia betrer known as Usid 
at-Dabüst. He passed away at the age of 65 in Bukhara in 430/103 (Al-Waft bi T-afayál 51445, 
At-A‘lam 4:ta9), 
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slip izek). As tor what happened unintentionally, such as char which occurred 
during sleep or by mistake, this deserves no attention. since these acts arc not 
subject to | Alas | address. As for che slip, ic would nor go unnoticed, either 
by a proclamation made by the prophet himself, such as when Masa“ after 
killing the Egyptian (abt) wich his blow declared, "This is of Satan’s doing" 
iQurin 28:18)" or by Allah declaring it as such, as in the case of Adam se! 
when Allāh said, "hus did Adam disobey his Lord, and allow himself ro be 
seduced” (202121). This was before his prophethood, as Allah then savs, “Then 
his Lard chase hem, and turned co him, and guided him" (26:192). Singe che 
slips are [always] made obvious via revelation, it is evident to all chat they are 
not practices to be emulated | by the followers of the prophets|; this is a main 
concern wich regards co che actions of che prophers, for they are exemplars 
of uprigàt action. Thus, ic is the other chree types char remain of importance 


Jin exs of emulacion? [175-176] 


Regarding Minor Sins and Enarmities and Prophethood 


Qr! All that is soundly tr 
falschoad or disobedicnce should be distanced from its apparent meaning if 


united about the prophets which may ialicate 


possible, If this isnot possible. the occurrence has to be considered as their leav- 
ing che morc preferred position. or as having occurred betore prophethood. 

Ibu al-Humam says thar the preferred opinion wtth regards to the actions 
of the prophers is thar they are protected from committing both major 
and minor sins, with thc cxccption of thase minor sins cominitred oet uf 
forgecfulncss or mistake and which are noc considered repulsive. Thus, tee 
conclusion i» that none of the Ahl al-Sunna wa "l-Jamá'a hold chat it is pos- 
sible faz a peopher co intentionally perform a forbidden ace [because of cheir 
intallibility), chough this is possible inadvertently or out of Forgetfulness, and 
this is whas is termed a slip. 


According to Abū Marrsür al-Matucidi, rhe infallibility 02:224? is a Favor 
and boon bestowed on the prophets from Allah chaz does noc eliminate tae 
crials or tribulations they experience in this world]. It docs not “forec” the 
prophets ca he obedient, nor docs tt render them incapable of committizg 


disobedience. Rather. it is a mercy Iron Allāh Most High in that it ericouz- 


Ds Misa te" did necintend co kill che man. Elis invention was only en defend che Hraclie: sepel! 
ling the offense of the bpypeian eequieed some physical Force, which resulteil ia the mans death. 
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ages them to do good, prevents them from committing evil, all the while 
preserving their ability to choose and noz removing their state of trial and 
tribulation. [176-177] 


Muhammad $$ is Allah’s beloved? The Messenger of Allah & said, “We are 
the last ones [to come inro rhe world], bur we will be che first [to enter Para- 
disc] on the Day of Resurrection. I am going to say something without pride: 
Ibrahim is the friend of Allah, Masa is the interlocutor of Allah, Adam is the 
chosen one of Allah, and I am the beloved of Allah. In my possession will be 
the flag of praise on che Day of Resurrection.” Thereafter, che Great Imam 
indicates toward two useful benefits from his statement, His servant, that is, 
the conferring of honor on Muhammad && and the protection of the Muslim 
umma from [adopting] the belief of the Christians [that their prophet was 
the son of God]. 

Abu l-Qásim Sulayman al-Ansari relates chat when Muhammad & reached 
the lofty stages and high ranks during the Ascension (arra), Allah spoke co 
him and asked him, “Through what shall [ honor you?" He replied, “O Allah, 
by associating me co You in servitude ('uPxdiyya)." Upon this, the words of 
Allah Most Purified, Most High were revealed: “Glorified is He who carried 
His servant by night” (Qur'an 17:1). The Messenger of Allah $® cautioned, 

“Do not praise me the way ‘Isa 88 was praised, but say [1 am] Allah's servant 
and Messenger” (Bukhari, “al-Hudid,” 6328). This is transmitted in Masbarig 
(at-Anwar).'" This statement means, " Do nor transgress the limits in praising 
me as thc Christians exaggerated in praising ‘Isa 2, until they committed 
unbelief, saying, 'He is che san of Allah, Say regarding me that [ am rhe servant 
and Messenger of Allāh, lest you become like them.” 

His Messenger, His Prophet because of the words of Allah: “Muhammad 
is the Messenger of Allah” (Qur'an 48:29) and His words, “O Prophet, fear 
Allah, and obey noc che unbelievers” (33:1). Nabi (prophet) is morc general 
than rasat (messenger). What demonstrates this point is that the Messenger 
of Allah & was asked regarding che (number of] prophets. He said, "One 
hundred and twenty-four thousand.” He was then asked how many of chem 


136 Recorded in Darami, “al-Muqaddima.” ¢4 with some variation; Müsi tit is mentioned as 
the chosen one, and there js no menrion of Adam a. 

137 Mashárig al-Antwár al-Nabawryya ‘ald Sibdh al-Akbbdy al-Mustafawiyya by Radi al-Din Abu 
"I-Fadà'il Hasan iba Muhammad ibn al-Hasan a)-"Adawi al-Saghani al- Hanafi (d. 650/1252). 
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were messengers, and he said, “A large group of three hundred and thirtecn?* 
His chosen one, that is, His selected and preferred one. The Messenger of Allah 
á said, “Allah chose (the tribe o£] Kinana from the descendants of Isma‘il 
(Ishmael) #4, and chose Quraysh from Kinana, and chose the tribe of Hashim 
from Quraysh. He then chosc me from the tribe of Hashim.” This is trans- 
mitted in 4/-Masibih." | and His purified onc because Allah cleansed and 
purified his heart in childhood from all the substances that would hinder his 
advancement. Anas .g reports chat Jibril came to the Messenger of Allah #8 
while he was playing with some boys. He took hold of him and laid him down. 
He split open his chest and took out a portion of clotted blood and said, “This 
is the portion of Saran in you.” After washing it in a gold vessel with the water 
of Zamzam, he mended ic, and returned it to its place. The other children 
ran to his mother (i.c., his wet-nurse), and cried thar Mohammad had been 
killed. When they reached him, they found that he had changed color. Anas 
«be says, " used to observe the mark left by the stitches on his chest” (Austins, 
“al-Iman,’ 236). 

Never did he worship idols or partner anything with Allah even for a 
blink of an eye before and aktet receiving prophethood, because prophets 
are protected from ignorance of Allah. ‘Ali -& reports that the Messenger of 
Allah #& was asked whether he had ever worshipped idols. He said no. They 
asked whether he had ever consumed alcohol. He said no, and then said, "I 
knew all along that the path they were on was of unbelief, at a time when I 
knew not the Qur'an nor rrue faich 7"? | nor did he ever commit a minor sin or 
enormity before and after receiving prophethood. 


[Qari] The full lineage of the Messenger of Allah 3 is Muhammad son of 
‘Abdullah, son of ‘Abd al-Mutcalib, son of Hashim, son of ‘Abd Manaf, son 

of Qusayy, son of Kilab, son of Murra, son of Ka'b, son of Lu'ay, son of Ghalib, 
son of Fihr, son of Malik, son of Nadr, son of Kinána, son of Khuzayma, san 
of Mudrika, son of Ilyas, son of Mudar, son of Nizar, son of Maad, son of 


138 Ahmad, “Baqi Musnad al-Augac^ 21297; though this narration mentions three hundred 
and fifteen instead of three hundred and thirteen. 

139 This is Magdtih af- Senna, a hadith collection by the Shafi'i scholar Abà Muhammad Husayn 
ibn Mas'üd ibn Muhammad al- Farri al-Baghawi (d. 16/1122), Ie was on this text that Wall al-Din 
Muhammad al-Kbarib al-Tabrisi (d. 240/1349 or 748/1347) based his wack Mishkat al-Masdbib, 

140 Recorded in Kang al “Ummdl 35439 ftom Aba Nu'aym's Dalal al-Nubutowa. 
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‘Adnan (Bukhari). There is no difference of opinion regarding this lineage up 
to 'Adnin, as the Messenger & himself confirmed. [178] 


After completing his explanation of the prophets (upon them be peace), the 
Great Imam begins his explanation of the caliphs. He states, The mast noble 
person after che prophets (upon them be blessings and peace} is Abū Bakr, the 
Most Truthful. The Messenger of Allah & said, " The sun has neither risen noc 
set on anyone after the prophets and messengers superior to Abi Bakr [c 
is narrated thar when the Messenger of Allah i& related the incident of the 
Ascension {r/‘raj) [to che people of Makka), they rejected him and went to 
Abū Bakr saying, “Your friend is saying such and such.” Abū Bakr replied chat 
if che Messenger of Allah $ had said it, he was telling che truth, He then went 
to the Messenger of Allah 38, who related the details of the incident to him. 
Every time the Messenger of Allah & made a statement, Abi Bakr -% would 
say, "You have spoken the truth." When he had finished informing him, Aba 
Bake -& said, "I restify chat you are the rrue Messenger of Allah, upon which 
the Messenger of Allah & said, "And I testify chat you are indeed most truth- 
ful (siddig)" This is stated in AL Tafsir al-Kabir. 


[Qari] Abū Bakr’ name before Islam was ‘Abd al-Ka‘ba; the Messenger && 
changed his name to ‘Abdullah after Islam. His fuli lineage is: Aba Bakr son 
of Abū Quhafa ‘Uchman, son of ‘Amir, son of Ka'b, son of Sa'd, son of Taym, 
son of Murra, son of Ka'b, son of Lv'ay, son of Ghalib, son of Fihr al- Qurashi 
al-Taymi. He was called the Most Truthful One (al-Siddig) due co his pro- 
found honesty, his devotion zo the truth, the strength of his belief, and his 
being divinely guided (/4:fi4). He is the best of all of che friends (4/24) of 


Allah from among the carlier ones and the later ones. [182] 


then ‘Umar ibn al-Kharráb, rhe Differentiator/ The Messenger of Allah & said, 
"Every prophet has ewo ministers (wazirān} from the inhabitants of the heavens 
and two ministers from chose of the earth, As for my two ministers of the 
heavens, they are Jibril and Mika’, and my two ministers of the earth are Abt 
Bakr and “Umar” (Tirmidhi, "Al-Man&qib; 3613). This is from At-Masabib. It is 
14t Recorded in Kenz ai-"L'mmal 36112 from the accounts of Ibn ‘Asakir with a slight varia- 


tion, Also recorded in Al-Musnad al-Jámi' 11063 from the Memad of ‘Abd ibn Fiumayd on the 
authority of Abu 'l-Darda' . 
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related from Ibn ‘Abbas + that a hypocrite had a dispute with a Jew. The Jew 
summoned him ro the Messenger of Allah &&, and the hypocrite summoned 
him to Ka'b ibn al-Ashraf. They [finally] cook the case to the Messenger of 
Allah š, who passed a ruling in favor of the Jew. The hypocrite was not pleased 
and insisted that they go to “Umar for a ruling. The Jew cold ‘Umar that the 
Messenger of Allah && had already ruled in his favor and the hypocrite had 
nor been pleased. He had insisted that they come to “Umar. Umar asked the 
hypocrite whether thar was rrue, and he replied thar it was. “Umar instructed 
them to remain where they were until he returned. He went inside, picked 
up his sword, and came out and beheaded the hypocrite. He then said, "This 
is my ruling for the person who is not satisfied with the ruling of Allah and 
His Messenger.” Jibril # states, “Umar differentiated between the truch and 
untruth, so he was named the Differentiator (al-Farüq)." This is as stated in 


the Tafsir of Qadi [Baydawil. 


[Qari] His lineage is: ‘Umar son of Khaytab, son of Nufayl, son of ‘Abd al- 
‘Uzza, son of Riyah, son of ‘Abdullah, son of Qurt, son of Zarah, san of ‘Adi, 
son of Kab al-Qurashi al-Adawi. He was called the Differentiacor {al-Faraq) 
because of his tremendous ability to differentiate between the truth and false- 
hood, as also mentioned by che Messenger of Allah $4: “Verily che cruch flows 
from the tongue of ‘Umar” (4b Dawid). [185] 


then ‘Uthman ibn 'Affan, Possessor of Two Lighcs/ [The title was given to 
him] because the Messenger of Allah 4& gave him his daughter Ruqayya in 
marriage, When she passed away, the Messenger of Allah 3& gave him [his 
other daughter] Umm Kulthim, and when she passed away, che Messenger 
of Allah && remarked, “If I possessed a third daughter, [would marry her co 
you, too.” This is why he was given the title “Possessor of Two Lights" (Dhu 
"I-Nürayn). It is related by Anas 4& that when the Messenger of Allah 2& ordered 
the Pledge of Ridwan (Bayar a/-Ridwan), ‘Uthmin was the envoy of the Mes- 
senger of Allah Æ ro Makka [and thus not present]. The Messenger of Allah 
& took the pledge from everybody and remarked, “Uthman is occupied in 
the work of Allah and His Messenger,” and thereafter struck his one hand over 
the other. This way, the two hands of che Messenger of Allah && for “Uthman 
were superior to everybody else’s hands for themselyes ( Tirmidhi “al-Manaqib,” 
3635). This is from At Masabib. 
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[Qari] His lineage is: "Uthman son of ‘Affan, son of ‘As, son of Umayya, son of 
‘Abd Shams, son of "Abd Manaf, son of Qusayy al-Qurashi al-Umawi. [185] 


and then ‘Ali ibn Abi Talib, the Chosen One/ The Messenger of Allah $& 
remarked to ‘Ali, " You are ro me like Hárün % was zo Mūså 338i, except char 
there is to be no prophet after me” (Muslim, "Fada'l al-Sahaba,” 4 418). 


[Qari] His lineage is: ‘Ali son of Abt Talib, son of ‘Abd al-Muttalib, son of 
Hashim, son of ‘Abd Manaf son of Qusayy al-Qurashi. [186] 


(May the pleasure of Allah be with them all). They were [devout] worshippers 
of Allah Most High and steadfast on the truch and with the Truth, That they 
were with the True One Most High [Alláh] in their worship, meaning char 
they worshipped Him with truthfulness, sincerity, fearfulness, and humility. 

We love them all—Aali four caliphs. We do not differentiate between them 
by expressing love for some and hatred for the others. The Rawafid'** detested 


142 Rawafid or Rafida: Rejectionists. They were a group of Shi'a who pledged their allegiance 
to Zayd ibn ‘Ali ibn ai-Husayn +, and then demanded from him to dissociate himself from Aba 
Bakr and "Uttar 4. He refused, saying that they were the ministers of the Messenger of Allah 34, 
sothey abandoned him and dissented from him. This was at the time Zayd had embarked to fight 
Hisham ibn Abd al-Malik (Al-Biddya wa T-Nihdya 9:131), It has also been said that they were called 
RaAfida, because they rejected (rafagda) the majority of Companions and the leadership of Aba Bakr 
and “Umar 3 (Aska, Magdlat al-Dldniyyim 1:87). (Al-Ta'lig al-Muyassar 65) 

The eponymous founder of the Saba'ivya sect, an extreme sect of the Rawafid, is ‘Abdullah 
Ibn Saba, He was originatly à Yemeni Jew who expressed his belief in Islam; he was also called 
Ibn al-Sawda' because of his mother being black, Ibn Saba’ traveled throughout rhe Muslim lands, 
Turning people away from obedience ro theit Muslim leaders and spreading mischief in their 
midst. He beganin Hljáz (a region in che northwest of present-day Saudi Arabia where Makka and 
Madina are located), rhen went ro Basra, Küfa, and finally Damascus during the days of ‘Uthman 
ibn 'Affün -#. He was not able to realize his goals in the Levant {Shim) and they expelled him, so 
he set out for Egypt. He made some claims chere, and said, "It is surprising thar one can believe 
in the impending recurn of ‘Isa, but outright deny the recurn of Muhammad, despite rhe face that 
Allāh Most High has said, ‘Verily He who ordained the Qur'an for you, will bring you back to the 
place of return’ (Qur'an 25:85). Muhammad has more right co return chan "lsi." They accepted 
this belief from Ibn Saba’ He chen said, "There were a rhousand prophets and every prophet 
had an assistant who afterward succeeded him.” He then claimed that Muhammed was the Seal 
of Prophets and ‘Ali was the Seal of the Successors (‘Abd al-Qadir Badrin, Tahdbib Tarik5 fon 

‘Asshir 7:431]. Dhahabi said in his Mizaz, “Abdullah ibn Saba was from the extreme heretics, 
misguided and a misguidec. I reckon that ‘Ali had him burnt” (3:426). He influenced some of the 
Muslims just as Paul influenced the followers of [sa 44! and turned them away from monotheism. 

‘Abdullah ibn Saba" called for the divinity of ‘Ali, and ‘Ali had him burnr along with same of 
his followers. However, chose who managed to escape said, "This makes it even mare clear that 
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the three caliphs [Abu Bake, ‘Umar, and “Uthman}, and have therefore rejected 
{rafadiz) and left the truc belief. The Khawarij have hatred for "Afi, and so have 
left the Straight Path. 


Regarding the Superiority of Aba Bakr te 

[Qart] The foremost proof of the superiority of Abū Bakr . over all of the 
Companions is the Messenger's & assignment of him to lead the prayers 
during his illness, It is for chis reason that the great Companions all said, 
“He £8 was satisfied with him for our religion, are we nor satisfied with him 

tor our worldly affairs?” Thus, the agreement of the majority of che Com- 
panions was to appoint him caliph, and the remaining ones also ultimately 
agreed, [186] 

My belief is that che superiority of Abú Bakr «te is definitive (gar) by vir- 
ruc of the Messenger 3 appointing him as his representative to lead prayers 
(imáma), as it is established in the religion that che one most worthy of lead- 
ing the prayer is the most superior. Orher great Companions were available 
for the Messenger #4 ta appoint, among them 'ATi 4, but he # insisted upon 
Abi Bakr.&. Onc time, Abt Bakr $e was late coming to che prayer and “Umar 
stepped forward to lead it. The Messenger & said, “Allah and che believers 
refuse orher rhan Aba Bakr.” Even 'Á'ishas opinion regarding her father is well 
known [in thar she chought he was coo soft-hearted for che post of leading 
the prayers (547a), but the Messenger & strongly insisted on it (Bukhari, 
"al-Adhàn; 684)]. After much discussion and consultation in the shelter of 
the Sa‘ida tribe (segifa Bani Sa'ida), both the Emigrants (yubajirin) and 
Helpers (assár) unanimously agreed on Abū Bakr 4 becoming caliph. The 
consensus (jfa) of the scholars is definitive proof since the Messenger of 
Allah & said, “My umma will not gather cogecher on deviance” (452 Dawid, 
Tin Maja). [189] 


Ali's te Pledge of Allegiance to Aba Bakr 


(Qari} ‘Ali pledged his allegiance co Aba Bakr in front of many people 
after having held back fora period. He had not had time to contemplate the 
matter because of the grief and sadness from the Messenger s # death, and his 


"Ali is God, for the Messenger of Allāh & said, "Only the Lord of the Fire punishes with the fire” 
{Al-Ta'lig al-Muyatidr 38-39). 
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preoccupation with che burial rires and inheritance issues. The Shi'a consider 
his action tobe based on dissimulation (sagiyyal even though itis impossible 
to know chis, because only the person performing the dissimulation would 
be aware of that. Furthermore, a single persons disagreement would nor in 
any case affect the consensus of a large group, even if it had been an openly- 
expressed difference, The most it could have been is that he declared himself 
equal ar superior ro Abú Bakr.2« but without any proof. [189-190] 


The Superiority of Abi Bakr and “Umar over tbe Companions and 
‘Uthonan’s Superiority aver ‘Ali 
[Qiri] The superiority of Aba Bakr and ‘Umar over all the Companions & 
according tothe Ahl al-Sunna wa l-Jamá'a is agreed upon. The superiority of 
‘Urhman over ‘Ali 2 is also the opinion of the majority of the Ahl al-Sunna 
wa ‘I-Jama’a, as the opposite has been related from some Küfans and Basrans, 
but the correct judgment is that of the majority. ; 187] 

Imam Abi Hanifa says in 4£/-Hasiyya: 


We declare thay the most noble person after our Prophet Muhammad 2$ is Ahù 
Bake che Mase "ruchful, rhen ‘Umar, then "Urhmin. chen ‘Ali (may Allah be 
pleased with them all), because Allah said, "And chase forgmase (in faith) will be 
foremost (in che Hereafter}. These will be those nearest eo Allāh in gardens of bliss" 
(566-12). And all those who were earlier (in embracing the faich] are superior, 


and every believer loves them, and every wretched hypocrite hates them. 


Succession after Aba Bakr ote 
[Qari] Umars succession ro Abū Bakr 5 is based directly upon his appainr- 
ment in writing. Abit Bakc’s «s letter, as recordes in Sharh af-Mauigifi'” is 


as fol lows: 


Inthe name of Allah, Most Gracious, Mose Merciful. This is whac AbG Bakrson of 
Abū Quhafa coinmissions ducing his final inotuenitsin this world and the bepinning 
moments of rhe nexr, a srate in which [even] the transgressor becomes righteous 
and the unbeliever heciines a believer. | designate ‘Umar, san of Kbargrab, my suc- 
cessor over you, [fhe performs well, then thar is my opinion abour him. and ir is 


143 Sayyid al-Sharif'Ali iba Muhammad al-Jurjani’s (d. 31671413) commentary on AL Maurigif 
ff fim al-Kalám of Adud al-Din Abd a)-Rahmin ibn Ahmad al-[ji (d. 745/1354). 
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only che good that I have intended, and if it is other than that, then “soon will the 


unjust know what vicissitudes their affairs will cake” (Qur'an 26:227). L190] 


Then when “Umar was struck and was on his deathbed, he called for a 
council to be formed consisting of six of the remaining seven members of 
the ten Companions to whom Allāhs Messenger 4 had given glad tidings 
of Paradise [Said ibn Zayd -& was noc included).'** The council consisted 
of ‘Uchman, ‘Ali, “Abd al-Rahman ibn ‘Awf, Talha, Al-Zubayr, and Sa‘d ibn 
Abi Waqqis 4. The purpose was for them to discuss the matter and choose 
onc from among themselves ro be the next leader. He did this, because he felt 
they were superior ro all ocher Muslims at the time and the most worthy of 
leadership: he also chose to leave it to their opinion rather than exercise his 
judgment alone. His instructions were, “If chey split into a group of fout and 
two, then be in the one among whom is ‘Abd al-Rahman ibn ‘Awf, and thes 
five of them delegated the decision to ‘Abd al-Rahmin ibn ‘Awf. He sertled 
on "Uthman æ and they all pledged their allegiance to his. “Uthmin took 
up the responsibilities of the position and began co lead the Muslims in their 
Friday and ‘Id prayers [without any opposition] and chus a consensus was 
formed [on his successorship]. (191) 

Thereafter, ‘Uchmin -ġe was martyred and the succession was left open and 
unassigned. The great Companions from among the Emigrants and Helpers 
agreed on ‘Ali ue as che successor. He was no doubt the most superior among 
the people of his time. As for chose Companions who did nor side with “Ali 
and did nat aid him in fighting [against the enemies], and those who took up 
arms against him in the battles of the Camel and Siffin, none of this proves 
that his succession was incorrect. Their disagreement and fighting was noc 
due to a refusal or doubt in his position as caliph, but rather a mistake in their 
inference (ijtthdd } on che issue at hand, in that they rejected his decision ro 
postpone capturing and punishing the murderers of "Uthmàn & until he cook 
control of the prevailing situation. [According to what the Messenger of Allah 
# has said], those who reach an incorrect conclusion while endeavoring to 
extract the correct ruling (i/tthad) are not considered transgressors or deviant 


144. As related by Ibn Kathir, “Umar ibn al-Khatgab t excluded Sa'id ibn Zayd from the selec- 
tion committer for choosing the caliph only because he wax a relative of his and ‘Ymar did nor 
want him to be considered by the others for the position because of this relationship (AI-Biddya 
wt "I-Nibádya 2:185). 
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[as long as they are qualified to undertake such an exercise; this was certainly 
true for Companions like Mu'awiya and ‘A’isha 3]. 

Further proof of the correctness of ‘Ali's succession co “Uthmian over any- 
body else is che hadith in which the Messenger && said, “The caliphate after 
me is thirty years, after which it will become an unjust (add) kingdom" (Abi 
Dawid, Tirmidhi). ‘Alig was martyred just before the end of the thirty years 
from the Messenger's & death. [192—193] 

The break down of the thirty years is: Abü Bakr.& ruled for two years and 
three months, ‘Umar «& for cen years and six months, ‘Uthman - for rwelve 
years, "Ali for four years and nine months, and Hasan ibn ‘Ali & for six 
months to complete the thirty years, and Allah knows best. [202] 


Details of Alis Caliphate 

[Qari] After che grave martyrdom of “Uthman -, there was an urgent desire 
among the Companions to bring back calmness and security. They presented 
the caliphate to ‘Ali but he refused. He was severely affected by the death of 
“Uthmian -& and confined himself to his home. They chen offered it to Falha 
$o, but he also refused and expressed his loathing for che position. They offered 
it ta Al- Zubayr -# who also refused due co the seriousness of the martyrdom. 
It was three days after che martyrdom of |Uthmán «te thar the Emigranes and 
Helpers gathered and asked ‘Ali 4 once more to cake ic up imploring him 
by Allah co protect Islam and che City of Migration (Madina) for the sake of 
Allah's Messenger &. After much difficulty, he finally accepted secing that it 
was for the best, They knew as he knew chat he was the most knowledgeable, 
superior, and preferred of the remaining Companions, so they pledged alle- 
giance to hin. It is important ro note here that itis not che vote of the majority 
that counts as far as who is elected to leadership, but rather, when some of the 
righteous fram the Islamic community confer their allegiance co one who is 
worthy of the position, it becomes established, and it is not permissible for 
Others then to conflict with it. There cannot be any reason to stipulate che 
nced for consensus when there is such an urgent nced. [197-198] 

[Afer becoming caliph], ‘Ali & did not immediately scek out and execute 
the murderers of “Urhman te because they had the status of rebels (ósghár). 
the rebel being one with military strength and [technically speaking] one 
who justifies his actions through a [corrupt] interpretation of the issues. These 
rebels considered what they had done to be lawful because of some things they 
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disliked about the Caliph [' Uthmàn +]. The law regarding the rebel is that if 
he submits to the Imam of the just ones, he is no longer liable for the destruc- 
tion he has perpetrated against the property of the just ones, for spilling their 
blood, or for aiflicting wounds co their bodies, ‘Therefore, it was not legally 
obligatory upon Ali .& to execute these people or hand them over to the one 
making demands for chem. And according co those who consider the rebel 
liable for his crimes, it would be obligatory on the Imam to exact retribution 
from him only after his strength and support has been broken, and his ability 
to creare more civil strife and dissension has heen destroyed. None of these 
factors had been achieved at the time, in face che power and strengch of the 
rebels remained strong and so coo their military might. Therefore, [according 
to both opinions], it was nor legally obligatory upon `Ali -œ to immediately 
round them up and execute chem [nor was it practically feasible. Thus “Ali s 
chose the correet course of action for that moment], 

Consequently, two of the prominent Companions, Al-Zubayr and Talha, 
who after initially having gone out against ‘Ali -& based on their incorrect 
judgment an the matter, lacer regretted opposing him, as did ‘Aisha 4. In 
fact, "A'isha .& used to cry profusely over what she had done, so much so thar 
her scarf would become wer'® [198-200] Mu‘dwiya & was also incorrect in 
his judgment [demanding that “Uthman’s murderers be caught and dealt wirk 
immediarely and chen marching our against ‘Ali #]. Because it was through 
[genuine] scholarly endeavor [and not out of a personal vendetra], he roo 
does not become classified as unrighteous ( fisig). 

ABA was correct in his arbitration, but the Khawarij thought he was 


145 ‘Aasha had gone out agat ‘Ali 2 with the imention of zcfortaitiy the situatias and 
protecting the lives af many uf the great Companions. She had with het many of her relatives and 
kinsfolk among whorn were Abdullah itn al-Zubayt, Umm Kulthum, wife of Talha, and Asma’, 
wife of AI-Zubayr. 1n fact, every mate who was wich her was like her soa in terms of unmarriage- 
ability (ma bramirya}, and she herself was carried in a meral litzer. lt is related chat che Messenger 
of Allah # said 10 ‘Ali, "A dispuce (amr) will soon arise berween you and 'A'isha”. , “Alta said, 

“Yes, and ] will be in che wrong, Messenger of Allah?” He & said, "No, buc when ic does arise, take 
her back to her place of safety” (Musnad Ahmad). Qays relates that one nighe [during the expedi- 
tion; when ‘Aisha & reached the waters of the ‘Amir tribe, dogs hegan to bark, She asked which 
waters these were and they cold her thar they were the wacers of Jaw'ab, She remarked, “it seems 
ro me that ] am heading back.” Someone who was with her said. "You are going forward so that 
the Muslims may see you, and Allah Most Eligh will bring reconciliation between then through 
it" However, she replied thar once the Messenger of Allah & had said tu us (16. his wives], “Huw 
it will be when che dogs of Elawab will back at ons of you" (Abmad, Abi Yali, Bazzar). (AUT lig 
al-Muyasrer tyg: zog] 
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wrong and claimed that he had committed unbelief by not pursuing the wat. 
According to them, it was obligatory ro do so, because of [heir interpreta- 
tion of the verse in the Qur'an]: “If one of them transgresses beyond bounds 
against che other, then fight against che one that rransgresses until it complies 
with the command of Allah” (49:9). We say that the purpose of this verse is 
to order the repelling of evil and uniting the hearzs of the believers, and this 
is exactly what ‘Ali .# was trying to achieve [bv not fighting the rebels at chat 
moment]. [200] 


After the Five Caliphs 

[Qari] The first ruler to follow the five caliphs was Mu‘awiya d, and he was 
the most superior of chem. He became rhe legitimate ruler when Hasan 
ibn ‘Ali 4& transferred the caliphate to him. The people of Iraq had pledged 
their allegiance to Hasan $ after his father's death, and after six months, he 


delegated it to Mu‘awiya % [who managed to reinstare calmness and order 
in the Muslim lands]. [202] 


Speaking Iil of the Companions 

[Qari] One should guard one’s tongue from speaking anything but good abour 
the Companions of Allah’s Messenger $, and particularly from cursing chem. 
The Messenger of Allah @ said, “Do not curse any one of my Companions, 
for if any of you were co give gold co the amount of Mount Uhud in charity, 
ic would nor reach even a mada ** of one of them, or even half of ic” (Muslim, 
Abs Dawad). [201] 

‘Aisha a was once told, "Some people arc criticizing rhe Companions 
of the Messenger $, even Aba Bakr and “Umar.” She responded, “Do not be 
surprised by this! Their ability to work good deeds has been cut off [by their 
death), so Allah has preferred that their reward not be cuc off " (Muslim), Ibn 
Barca has related wich an auchenticaced chain from Ibn ‘Abbas x. chat he said, 

“Do not curse the Companions of Muhammad 3$ for their one moment spent 
with the Propher 4 is superior to your performing torry years of deeds. [202] 
Ibn ‘Abbas .5- also said, "Do not curse thc Companions of Muhammad 3, 
because verily Allah ordered that one seck forgiveness for chem, for Hc knew 
that they would soon be driven to conflict" (Ahmad). [214] 


146 Approximately o.gt liters or 792.068 milligrams. 
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the Companionship of Aba Bakr d 

(Qari! There is agreement among the scholars that denying the Companion- 
ship of Abit Bakr -¢e is considered unbelief since ir is established by Qur‘anic 
text: “If you help him not (it is no matter), for Allah did indeed help him, 
when rhe unbelievers drove him out, the second of two; they were in the cave, 
and he said to his Companion, ‘Have no fear, for Allāh is with us" (9:50). 
The commentators are unanimous that “Companion” here refers co Abt Bakr 
208} ge! 


A Special Distinguishing Attribute of dba Bakr and ‘Umar 
[Qari! The commentator of Aqida Tabáiyys [lbn Abt’ lzz|'* says that the 
order of superiority for the rightly-guided caliphs is the same as their order 
jn succession. However, Aba Bakr and ‘Umar have another distinguishing 
attribute. The Prophet @ ordered us to follow the general way {Sunna} of 
the rightly-guided caliphs, but did not order us to emulate (tgtida’) each and 
every action (4f a?) legislated by any except Aba Bakr and ‘Umar $. He said, 
“Follow the two after me: Abú Bakr and "Umar" (Zirsnidbi), and there is a 
difference between iiba (following their way in gencral) and igtida’ (taking 
them as a complere exemplars). [203] 


147. Despite fbn Abi ‘l-Laz being a Hanafi in fgh and having the most well-known commentary 
on Tahawi's Aqida, he is not considered the most authoritative person in matters of creed. As a 
matter of fact, his beliefs wece highly influenced by the creed and writings of lbn Taymiya (may 
Allah have mercy on him), aker which, Tha Abi ')T27 adopted his aberrant pusitions regarding 
islamie creed in his comanentary, This was done coverzly since the niae of [bn Taymiya was not 
associated with much good in [slamis ductrine daring the runc of Ibn Abi 7[zz. Therefore, he 
stealthily injected Jis readers with these teachings ta avoid criticisin. This is alsa acknowledged 
by Zuhayr Shawish in his iatroductur y nate on this eocamenrary ($). Qari quotes him when his 
opinion i$ correct and he provides à unique insight inta the matter Under discussion, Otherwise, 
Qari quotes an aberrant opinion of his and rhen refuses it. It is unfortunace that this commenrary 
hasbeen published by same Hanafi publishers and became widespread among many Hanafis under 
the false assumption of it being a reliable Hanafi Maturidi commentary of Tahaw''s Aqida. 

148 Thisdors not give chem any superiority over che Messenger of Allah @, bur just means char 
we follow their guidance (regarding aspects of the din], since the fundamentals of the din are che 
same, and there is no difference of opinion regarding them (Majma' Bibár al-Antwár 4:134). This 
is not an oft-mentioned point, but it seems thar the difference the commentator is atcempring to 
make here between the two statements of the Messenger sis that itis necessary to take everything 
that Aba Bake or “Umar + command, infer, or legislate, as opposed to what ‘Uthman and ‘Ali 
+ infer, It is not necessary to take everything from them, though following their general way is 
required, and taking their opinions would be superior to taking from other Companions due to 
theic being fram acnong the rightly-guided caliphs And Allah knows best. 
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The Ten Companions Promised Paradise 

[Qari] Said ibn Zayd said, “Verily, the participation of one of the ten Com- 
panions with the Prophet Æ and getting their face dusty [in battle] is better 

than the works of any of you, even if you were co be given the life of Nah 

WB" (doù Dawad, Tirmidbi, Ibn Maja). So how ignorant can the one be 

who dislikes using the cerm “ten” or doing an action in “tens” because of his 

hatred for the privileged of the Companions who were promised Paradise (they 

exempt ‘Ali -4 from this hatred).'* Except for a group of ten or so, they have 

hatred for all the Companions among the Emigrants and Helpers regarding 

whom Allah said, “Well-pleased is Allah with them, as are they with Him” 
(Qur'an 9:100). The absurdity of this is furcher emphasized by the face char 

there are many other praiseworthy associations with the number ten, such 

as the holiness of the Jase ten days of Ramadan, the vircuous first ren days of 
Dhu 'l-Hijja, ctc. [204] 


The Twelve imams 

[Qari] The Rawafid have chosen instead of the ten Companions twelve Imáms. 
The textual evidence suggests no support for this, but actually refutes it. This 

is from what has been cransmicced in both $abibs on the authority of Jábir ibn 

Samura, who said, “I visited che Prophet #4 wich my father, and I heard him 

say, "The religion (amr) of the people will continuc [strongly] until cwelve men 

have led them, all of whom will be from the Quraysh" (Bukhari, Muslim). In 

another version, it states, “The state [of [slam] will be mighty and powerful 

until twelve caliphs.” What occurred was exactly as the Messenger & proph- 
esied. The twelve after him were the four righcly-guided caliphs, Mu‘awiya and 

his son Yazid, ‘Abd al-Malik ibn Marwan and his four sons, and in berween 

them ‘Umar ibn ‘Abd al-Aziz, Thereafter, things unraveled, According to the 

Ráfidis, however, the state of the umma during the above times was corrupt and 

disturbed, [their affairs] being managed by unjust oppressors, hypocrites and 

unbelievers. The people of truch were morc humiliated than che Jews. This is 

clearly a false and untenable allegation, and recourse is only to Allāh. [206] 


149 The ten Companions promised Paradise (al-‘ashara al-mubashshara bi "I janna) by che 
Messenger of Allah # in a sitting are the following: Aba Bakr al-Siddiq, 'Umar ibn al-Khagtab, 
"Uthinào ibn ‘Affan, "Ali ibn Abt Talib, Talha ibn 'Ubaydillàh, Al-Zubayr ibn al“Awwam, ‘Abd 
a]-Rabmàn ibn 'Awf, Sa'd ibn Abi Waqqas, Said ibn Zayd, and Aba ‘Ubayda ‘Amir ibn ‘Abdillih 
ibn a)-Jarcáh (may Ailab be pleased with them all}, 
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and [we] do not mention any Companion of the Messenger of Allah «& 
except only by way o£ praise. This means that the view of the Ahl al-Sunna 
va T-Jamá a is to arrese to the honor and integrity of all the Companions and 
to praise them just as Allah Mose High and His Messenger #8 have praised 
them. Whatever occurred becwecn “Alt and Mu‘awiya proceeded from per- 
sonal inference {ijtibad). This is stated in Ibya' Ulim al-Din. kc is relaced by 
‘Umar & char che Messenger of Allah $$ said, “Honor my Companions, for 
they are the best among you, followed by those after chem, followed by those 
atter chem, after which untruth will appear" (Tirmidhi, “al-Fitan,” 2091). This 
is trom #/-Afasibib. 


( Qari] Ibn Daqiq al“]d states in 44 7fgida, 


‘Thar which has been relared regarding che conflicts between them |ie. the Com- 
pantons | and their disagreements; some of itis falschood and lies and should net be 
given any attention. Whatever is true, we should interpret it with che best possible 
interpretation because the praise of Allah foc chen has already transpired [and hax 
been definitively established in che Qur'an? and what has been transmirced ro us 
iheteafter is Open to interpretation. The doubtful or imagined cannot awalidace 


the firmly escablished and well-known. 


Regarding delving into such matters, Inin Shafi said, “Those were bloody 
[times] from which Allah has kept our hands purified, so why defile our 
tongues with it £"* Imam Ahmad was asked regarding the conflict between 
‘Aliand "A'isha $. and he replied, “Those are a people who have passed away. 
Theirs is what they earned, and yours is what you earn, And vou will not be 
asked regarding whar they did" (Quen 3:034). [mam Aba Hanifa once said. 
“Fit had not been for Ali, we would not have known che proper way co deal 
{sina} with the Khawanj” (Manágib al- Muwaffag al-Makki). |vos-210i 


142 ‘The same as also related by ‘Umar ibn 'Abd al-Aziz (may Allah be pleased with him). (.41- 
Jag al-Muvasiar sro) 
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THE EFFECTS OF SIN ON A PERSON, 
WIPING LEATHER SOCKS, TARAWIA, 
AND OTHER MATTERS 
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We do not charge any believer with unbelict for any sin he commits, even if it 
is an enormity, as long as he docs not regard ic as lawful. We do noc remove 
the title of rrue faith from him, and we call him à real believer, Ic is possible 
that the person be an unrighteous believer, without being an unbeliever. 

Wiping over leather socks is a senna, Taniweib prayer during the nights of 
the month of Ramadan is a sumi. Prayer is pecmissible behind any righteous 
or unrighteous believer. 

We do not claim that a believer is unharmed by sin or chat he will net enter 
Hellfire, Nor do we claim that he will remain in the fire of Hell forever, even 
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if he is unrighteous, after leaving the world a believer, We do not claim that 
our good deeds arc | surely | accepted and bad deeds [surely] forgiven, as chc 
Murji'a do. But we state that whoever performs a good deed in conformity 
with all its condizians and free from cortuprive defects, and does not invalidare 
it by unbelief, apostasy, or bad character until he leaves the world a believer, 
then Allah Most High will nat disregard che deed, bur will accept it from 
him and reward him for it. 

For any sin lesser chan partnering others wich Allah or unbelief alrogecher, 
in which the perpetrator did not repent, but died a believer, he will be within 
the will of Allah Most High—If Alsh wills, He will punish him wich the Fire, 
and if He wills, He will forgive him and not punish him with the Fire at all. 

If ostencation becomes part of any action, it eliminates its reward; similar 
is vanity. 


& 


We do nor charge any believer with unbelief for any sin he commits, even if 
it is an enormity, as long as he does not rcgard ir as lawful, We do not charge 
any belicver with unbelief because of a sin, as che Khawaárij do by charging the 
perpetrator of an enormity with unbelief. However, a person who regards a 
sin thar has been established through definitive proof lawful is an unbeliever 
in Allah Most High, because to regard it as lawful is tantamount to rejecting 
Allah and His Messenger. We do not remove the title of true faith from him, 
that is, from a believer who perpctrates an enormity without regarding it 
lawful, and we call him à real believer. The Lmam [author] indicates here thar 
a muslim can be called a mumin (believer) in the true sense [of che word]. 
This indicates che oneness of imax (teue faith} and is/4» (submission), [much 
like the oneness] of the back and stomach. It is possible that the person be 
an unrighteous believer, without being an unbelicver. Fisg (unrighteousness) 
means to depart from the obedience of Allah Most High by committing an 
enormity. Sadr al-Shari'a stares, “An enormity is everything that is classi- 
fied as immoral, such as sodomy, marrying the wife of one’s own father, or 
anything thar has a punishment (gaba) associated with it in chis world or 


155 “Ubaydullah ibn Mas'üd ibn “Ubaydiliah ibn Mahmid, $adr al-Shari‘a al-Bukhari al- 
Mahbibi. A great scholar of the Hanafi schoot, he wrote 4t-Tangih on the fundamentals of juris- 
prudence, its commentary Al-Tawdih, and Sharh at-Wigaya. Hc died in 747/1346 ( Taj AF Tarájim 
13, At A ‘tare 4:198). 


148 


SINS AND OTHER MATTERS 


the Hereafter and is established by a definitive sacred text {nass qe)" The 
Mu'tazila believe char the perpetrator of an enormity is unrighteous ( fasi) 
and can neither be a believer nor an unbeliever. By chis, they have created a 
condition between the two conditions (a/-manzila bayn al-manzilatayn), Le, 
between unbelief and true faith, 


[Qart] Abt: Hanifa rejects calling sinners from the people of the gibla unbe- 
licvers, even if chey are people of innovation. This indicates that cursing 
Aba Bakr or “Umar is not unbelief, as has been confirmed by Abu "-Shakür 
al-Salimi in his Zamsbid.'* Cursing a believer is a sin ( fsg) as is mentioned 
in a well authenticated hadith: “Cursing a believer is a sin and fighting him 
is unbelicf” (Bukhari, Musiisn). Hence, Abū Bakr, “Umar, and others would 
be equal in chis regard, and if it were hypothesized that someone killed them 
and ‘Uthmian and ‘Ali, it would still not take the murderer outside the folds 
of Islam according ro che Ahl al-Sunna wa "l- fam, and cursing is certainly 
lesser chan killing. Yes, if one were to hold it lawful to curse or kill [chem or 
any! believer, that would indeed be unbelief. [211] 

In conclusion, sinning and disobedience do not eliminare truc faith from 
a heliever. Similarly, innovation (bid a) does not eliminate true faith from a 
person; for instance, the Mu‘tazilis deny the accributes (sifär) of Allah, rhac 
Allah is the Creator of all the actions of His servants, and che possibility of 
the Beatific Vision in che Hereafter; since these i innovations) are all based 
on an interpretation, albeit a corrupt one, with the exceptions of anthropo- 
morphism (tain? and denying that the knowledge of Allah encompasses 
the particulars of things { jez y yat), for these two beliefs will unquestionably 
tender one an unbeliever according to all. 212] 

t52 This is Al Tamhid fi Bayan al-Tawhid of Muhammad abn ‘Abd al: Sayyid iba Shu'ayb, Abo 
‘/-Shakae (and Abd Ja'far) 31-Muhtadi ai-Kishshi (or al-Kashshi) al-Salimi al-Hanafi. He died 
after 463/1070. 

144. As for anthropomorphism (zajsim), if ic is believed that Allāh is a physical body {jism} 
this is unbelief. If it is stated thar Allah has a body ( jis»r) unlike any other body, this is misguided 
innovation and not unbelief according to the majority. As for che anchropamorphists ( mtsjassima) 
of Khusasin among che Karrámivya, identifying them as unbelievers is necessary because chey 
affirm that Alláh has a physical limit and boundary from underneath, from whence He is in con- 
tact with His Throne. An innovacion (bid'a) dors not lead one ro unbelief unless it is an extreme 
one that takes one out of faith, such as claiming thar ritual prayer (salit) can be fulfilled by mere 
supplication (du), claiming that Jibril mistakenly wene to che Propher $$ with che revelation 


instead of ‘Ali a, the true recipient, or denying che exoneration of ‘A'isha 4 from immoralicy in 
the Qur'an; such ideas certainly constitute unbelief (al Tatig at-Muyassar ara). 
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Reconciling the Conflicting Opinions Regarding the Takfir of the People of 
the Qibla 

[Qaci] leis difficult, as the commentator of Af-Aga ia | Taftazini] has stated, to 
reconcile the various statements [of scholars} regarding tak/fr (considering onc 
an unbeliever} of the people of the gibla. For instance, one statement says, No 
one from the people of 4/ófa should be rendered unbelievers?" and another 
says “One who says the Qur'an is created, the beatific vision is impossible, or 
curses the Shaykhayn [Abū Bakr and “Umar] is an unbeliever.” Similarly, che 
commentator of Ai-Mawagif states, “The majority of the theologians and 
jurists hold thar sekfir should not be made of anyone of the people of the 
qibla, although ir is also mentioned in the books of  fatawst that cursing the 
Shaykbayn is unbelief, as is denying their leadership (imama). There is no doubt 
that rulings like this are accepted by the majority of Muslims, and therefore, 
reconciling between the two [types of ] statements is difficult.” 


154. Dhahabi relares in his Siyar A‘Tém at-Nubata' char Zahir al-Sarakhsi said: “When Abu 'l- 
Hasan al-Ash‘ari drew close co death in my house in Baghdad he called me and I wencto him. He 
said, ‘Be witness thar | do nor make takfir of anyone from the people of the gibla, because they 
all make reference to the same deity, just their verbiage is different.” Dhahabi then says, “I also 
take the same as my belief. Similarly. during the end of his life. our shaykh Ibn Taymiya used to 
say. "l do not make rek/?r of anyone from this umma; He would say that the Messenger of Allah 
5$ said, "Only the believer is regular in performing wuda" (ritual ablution), so whoever is regulae 
on rhelc safas with wade’ is a bellever" (10:16). (AI Talig al-Muyatiar 427) 

15$. Many exhortations have been reported from rhe scholars regarding rakf?r of Muslims. The 
Syrian Hanafi jurist Haskafi says. "Know that a formal legal opinion (fara) will not bc issued 
regarding a Muslim whose state meats can be interpreted in a positive way, or when there is a dif- 
ference of opinlon segarding the unbelief of a person [who makes such a statement], even if thar 
[difference] is based on a weak narration” (4/+-Durral-Mukbrar 3:387). Ibn Nujaym states, “[ have 
imade it binding on myself not to issue a formal legai verdier of unbelief regarding any mateer in 
which the scholars have differed" (Al-Babr ai-Rá'iq 4:210). The Shah’ scholar [bn Hajar al-Haytami 
says, "Whar our scholars have clearly said is that no judgment should be made against a person 
who has utrered something chat could constitute unbelief until he is questioned, thar is, he is 
asked of his intention. [f he says, `I intended such and such’ and such a thing can be clearly taken 
as unbelief, chen a judgment of takfir will be made. if he has intended a meaning that is not of 
unbelief, then takfir will not be made (Al-Fatawa al-Kubra 4:239). Qari has quored that Ibn Hajar 
[al-'Asqalani) said, “The correct opinion according to the majority of the salaf and khatafis that 
we do not make takfir af the innovators and sectacians unless they declare open unbelief and not 
just Words whose implications may by construcd as unbelief (kufr istilzdrni). This is because the 
soundest opinion is that the necessary implications of a position cannot he taken 25 the position 
itself (fázizt madhliabim laysa bi madbhabin). Based on this, the Muslims have been dealing with 
such people as believers in terms of intermarriage, praying on rheit deceased, and burying rhem 
in cheir cemeteries, because even though such people are considered ta be in error, unexcusable, 
and correctly labeled unrighteous and deviant, their intention by whar they have uerered is not 
to adopt unbelief (Mirgát al-Mafatils quoted by Mubàrakpüri in his Tuhfat alflueadbi 1:362). 
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The difficulty essentially lics in the disparity berween the legal rulings 
(masa'il far yya) and the theological proofs (dalasi usäliyya) among which 
is the agreement of the theologians thar sakfir should not be made of the 
people of the Mubammadi gibla. This difficulty can be removed by che fact 
that the reports contained in the books of fatdivd cannot be used as a proof 
from their transmitters due co the names of the reporters being unknown and 
theirevidences not presented. Typically, the basis for beliefin religious rulings 
is on definitive proofs. Moreover, there are many manifest and hidden harms 
that result from doing takfir of the Muslim. Thus, the explanation by some 
that the authors of such books included the reports for the sake of creating a 
deterrence and exhorting people is not convincing, 

Ibn al-Hurnàm, in his commentary on [Marghinani’s] 4/-Hiddya attempts 
to provide a solution to this problem. He says, "Know that the basis for the 
judgment of za&ftr of the scctarians we mentioned carlicr, despite the ruling 
related from Abii Hanifa and Shafr'i (may Allah have mercy on them) of not 
making takfir of all the innovators from among the people of the gjóta, is chat 
such a belief is an unbelicf in and of itself. Alchough the proponent of such 
a belicf disseminates an unbelief, he should not be considered an unbeliever, 
This is because his belief is che result of his utmost endcavor to ascertain the 
truth, However the conviction of [the jurists} that the sada? (ritual prayer) 
behind such a person js invalid does nor support this explanation, unless we 
take ‘invalid’ to mean ‘not permissible; that is, ‘impermissible co do but not 
invalidating the salât if performed? Wichour chis explanation, reconciling 
[the two statements] is difficulc." 

To resolve this conflict, ic could be argued thar their judgment of salir 
being invalid behind such people is a precautionary measure that does not 
necessitate that they be judged unbelievers. Do you not scc thar the jurists have 
ruled on the invalidity of si facing in the direction of the Sijr'* [only] as a 
precautionary measure while nor judging thar the hijr be excluded from chc 
House [of Allah]? Rather they judge it to be from the House based on their 


Shaykh Ghawji after compiling the above srarements concludes by saying, "We should constantly 
keep in mind the words of Allah: "The Believers atc but a single brocherhood. So make peace 
and reconciliation between your rwo (contending) brothers; and fear Allah, thar you may receive 
mercy” (Qur’in 44:16). (4f-Tatig at-Mecpassar $34) 

$6 The semicircular walled arca adjoining che Ka’ ba, also know as the Harim. 
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best opinion regarding it. Thus, they obligate that the tawaf (circumambula- 
tion) be around it [and not between it and the House]. 

Know that the people of the gibka arc those who agree on all the necessary 
beliefs of the religion, such as the createdness of this world, resurrection of 
bodies, Allah knowing the whole and the particular of all things, and other 
issues. Therefore, whoever is regular in his worship and obedient his entire 
life but believes in the world being preeternal, denies resurrection, or the 
knowledge of Allah of the particulars, he is not from among the people of 
the gibla. Furthermore, according to the Ahl al-Sunna, the meaning of nor 
doing 4a&fzr of anyone from among the people of the gibla is thar they not be 
considered unbelievers unless some [clear] unbelief or a sign of it is found in 
them, or if something necessitating unbelief issues from them. 

Once you have understood the above, then know that the people of gibla 
who agree upon the fundamentals of beliefs we mentioned catlicr do differ in 
regard co other fundamentals, such as the divine attributes, the creation of [all] 
actions [by Allah], [His] encompassing will, the cternality of [His] speech, che 
permissibility of rhe beatific vision, and [all] such things for which there is no 
difference of opinion [among the Ahi al-Sunna] that the reality and trath in 
them is only ong, They also differ asto whether or nor takfir can be made of 
one who opposes the truth in such matters and holds conflicting beliefs. 

Imám Ash‘ari and che majority of his followers hold thar such a person is 
not an unbeliever, and this is also indicated by what Imam Shafi (may Allah 
have mercy on him) said: "1 do nor reject che testimony of che sectarians 
except the Khattábiyya, because they consider lying to be lawful. Similarly, 
in AL-Muntagá, icis related from Aba Hanifa: “We do nor do za&ffrofanyonc 
from among the people of the 4i5/a And this is the opinion of the majority 
of jurists. Nonetheless, some scholars have made z4&ffr of those who differ 
[in the fundamental belicfs mentioned above], and the earlier Mu‘tazila have 
said that takfir will be made of those who claim the eternality of the attributes 
or that [Allah] creates che [evil] actions [of the servants]. Ustadh Aba Ishig 
[al-Isfirayini] (d. 418/1027) said, “We do za&fir of those who make takfir of us, 
and chose who do not, we do not [made tekfir of them]. On the other hand, 


t$7 The Khartabiyya are attributed to Abu "I-Khattáh Muhammad ibn Abi Zaynab al-Asadi. He 
persisted on his deviance and falschaod until the ‘Abbasid governor of Küfa ‘lå ibn Misa killed 
him in 143/760 (see 41-Milal wa 'I-Nihal t:t79-180 and Al-Farg Bayn al-Fira 108). 
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Razi's preference is that takfir should nor be made of anyone from among the 
people of the gibla. 

Another way co resolve the conflict is chat noc making takfir is the opin- 
ion of the theologians and making it is the opinion of che jurists. And since 
the proponents of the two opinions are different, there is no conflict. If this 
explanation was accepted, then it can be said thar the second opinion is based 
on exaggeration in counrering the opponents and the first one is based on 
honoring the state of the people of the gibka, for they are in general in agrec- 
ment wich us. [427-430!'* 


Cursing the One who Commits an Enormity 

[Qari] Qünawi says in his commentary of Umdat al- Nasafi, “It is not permis- 
sible ra curse the one who commits an enormiry because his actual faith is not 
lost to him and docs not lessen due to his performance of the enormity. It is 
not permissible to curse a believer” [2:8] 


Abn Hanifas Stance Regarding Those Who Commit Enormities 

(Qari! Qünawi has mentioned that Abū Hanifa has been labeled a Murji't 
because of his holding back from condemning the performer of an enormity, 
and his leaving the matter to be decided by the will of Allah Most High; this 
is because irj? [literally] means to “postpone.” Abu Hanifa used to say, "I 
have hope for the one who commits a major or minor sin and I am afraid for 
both. | have hope for the one who commirs a minor sin, and [ am afraid for 
the one whocommits an enormity.” The true [technical] definition of a marji? 


r58 This entice section un reconciling the confliccing narrations regarding takfir is fram an 
appendix ia Qari’s Minah al-Rawd al-Azhar and is nat from his commentary. 

t$9. Irjd' means "to postpone" or "to defer," and ir is of two types: (1) the irjá' as an innovation 
and deviance; this is he frjd’ of those ancinamians; who claim that disobedience in matters of 
faith does nat bring harm, bur chat Allah forgives all sins if faith is established, and (a) the m4" 
of Sunna. which is the jrit” of rhe Ah] al-Sunna who say af the believer leaves thas world with sitis 
for which he has not sought forgiveness. bus afa as ma the hands qf Allah Masi High. If Allah 
wills, He will forgive him and if He wills, He will push hiin. The proof af this is in what Allah 
says, "Allah forgives not that partners should be asccibed ta Him; but He forgives all but thar ra 
whom He pleases” (Qur'an 4:48). hus, the irj of Sunna is between two cxteetücs: between the 
blame worthy £zjá' [of the Murji'a] whic) ix tantamount ca unbelief and | the other extreme] of che 
Khawarij and Mu'tazila. ‘Ihe Khawaz considered the performance ofa sin sufficient to remove 
one from [slam and to earn hirn a place m the Hellfire forever if one died without repentance. The 
Mur tazila claimed that such a persan iz neither a true believer (nor an unbeliever but will be in a 
rank between the two ranks] (At-Tartia aI-Muyassar 221-223). 
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is one who claims thar there is no sin after belief, meaning a believer will nor 
be held accountable for sins, just as there is no benefit with unbelicf So how 
does this type of #74’ relate to the figure of Aba Hanifa?'® (223] 


The Beliefs of the Murjia 

[Qari] The Murji’a holds that those who enter the Hellfire will dwell therein 
without punishment, just as a whale dwells in the ocean. According to them, 
the only difference between the inhabitants of Hell and che believers is chat 
the believers will be able ro eat and drink and enjoy Paradise, whereas che 
unbelievers will not be able to do so in Hellfire. This is a completely erroneous 
opinion according to the Qur'an, Sunna, consensus of che Ahl al-Sunna wa 
‘LJama‘a, and all the sects. Many verses in the Qur'an illustrate the contrary: 
“Therein will chey cry aloud (for assistance)" (35:37); “As often as their skins are 
consumed” (4:56); “Nor shall its punishment be lightened for chem" (35:36); 
and “So taste (the fruits of your deeds), for no increase shall We grant you, 
except in Punishment” (78:36). 

In support of their opinion that Hellfire will one day come to an end, the 
Murji'a quote a fabricated narration in which che Prophet & is related to 
have said, “A day will come upon Hell when a wind wiil knock on its doors 
and there will be no onc inside.” This narration is fabricated, but even if we 
were Co assume its veracity, its apparent conflict with other texts can be easily 
reconciled by it being interpreted as referring to the specific section of Hell 
in which the sinning believers shall dwell. After they have been punished and 
sent ro Paradise, ir will be lef empry. [225-226] 


téa The Great Imam wrote a lcrter co "Urhrnán al-Bari, after the tacrer had written te him 
informing him thar he had heard the Lam was a Murjr'i. 1n ir, he said, “Know rhar I say, “The people 
of the gible are believers, and I do not remove them from belief due tt their leaving somerhing of 
whachas been made obligatory upon them. Whoever obeys Allah Most High in aii thar is obligatory 
with crue faith is, according to us, of rhe inhabirants of Paradise. Whoever leaves faith and action 
is an unbeliever and an inhabitant of Hellfire. Whoever artains faith and leaves off something of 
rhe obligatory is a sinning believer, and Allah Most High has the sight co do with him as He wills; 
if He wills, He wilt punish him, and if He wills, He will forgive him. 1f He punishes him for what he 
abandoned, He punishes him for a sin, and if He forgives him, then the sin is forgiven, As to what 
has been menctoned regarding the label of Murji'i [upon myself], what is the sin of a people who 
speak of justice? ttis the people of innovation who have called them this name, whereas the truth 
is that they are the people of justice and the people of the Sunna- Yetily this name [ic., Mucji t] 
has been applied ro them hy the people of dispute" {Al-Ta'fig al-Muyastar 321—213) 
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Wiping Leather Socks 

Wiping over leather socks isa suza." That is, its permissibility has been estab- 
lished through well-known narrations (senna masbbttra). It is feared that onc 
who rejects it isan unbeliever, because the evidence is of a degree very close to 
that of an [indisputable] uninterrupted narration (khabar mutawiatir). 


Imam Abi Hanifa says in 4/-Wasiyya: 


We declare that wiping over learher socks is permissible for one day and night for 
the resident and three days and three nights for the traveler, as the hadith elucidates. 
Unbelief is feared for the one who denies this because its status is close to thar of 
the uninterrupted narration (sutawtir). Shortening the prayers and forgoing 
the fasts [and making them up larer] are discretions established through Qur'anic 
text, as Allah Most High says, “When you travel through the carth, there is no 
blame on you if you shorten your prayers” (Qur'an 4:101), and regarding forgoing 
the fast, Allah Most High says. "If any of you is ill. or on a journey, the prescribed 
number (should be made up) from days later" (2:184). 


Taráwib Prayer 

aráwib praycr during the nights of che monrh of Ramadan is a sj. This is 
a rebuttal of the Rawafid, since they reject the taratoib prayer and che wiping 
of leather socks. They wipe their bare fect, without socks. The author of A- 
Khulasa writes, "lt states in A-Muntaga that Abū Hanifa (may Allāh have 
mercy on him} was asked to explain the beliefs of che Ahl al-Sunna wa ‘l-Jama‘a. 
He explained, ‘It isthat you give preference to the shuykbayn (two elders) [Aba 
Bake and ‘Umar], you love the rwo son-in-laws (Ahatanayn) (“Uthman and 
‘Alt], you believe in wiping leather socks, and you pray behind any righteous 
or unrighteous petson;"** And Allah is che one who guides. 


16s This point and the next one regarding sardiveh, though not of rhe articles of faith, are 
mentioned here as a rcbutzal of the Rafidi Shia who deny the wiping over the leather socks and 
the rardtoib prayer. 

16z This is written by Muhammad ibn Muhammad ibn Ahmad ibn ‘Abdillah ibn Ismà'il al- 
Marwazi, more popularly known as Hakim al-Shahid al-Balkhi, He weore 4t-Mastagd and AL Kafi, 
bothofwhich are considered zo be foundational texes of che Hanafi school after che books of Imam 
Muhammad. He died a marrye in 344/955. earning the title "shahid" (martyr). 

16$ Jalil al-Din al-Khawáürizimi al-Kirlani, che author of Al-Kifaya, writes that che Imam raok 
this statement from rhe Companion Anas ibn Malik -œ (see Ai-Xifaya on che margin of Ibn al- 
Humans Fath al-Qadir 1127). 
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[Qati} The Propher & performed che tarii? prayer for a few days in Ramadan, 
then left it out of compassion for the people so that ir not be made binding 
upon them, or so thar the people would nor rake it as obligatory. As for ‘Umars 
ag statement regarding it: “Whata good innovation, '** this was in reference 
either to its revival or to his being the means for its performance in congrega- 
tion after it having previously been performed individually. This is along with. 
the fact that the Messenger $ said, “Hold on to my Sunna and the Sunna of 
the rightly-guided caliphs” (Aba Dawsd, Tirmidhi), then specifically ordering 
the umma to emulate Aba Bakr and ‘Umar by saying, “Follow the two after 
me^ (Tirmidbi). [226-227] 


Prayer is permissible behind any righteous or unrighteous believer because 
of [the presence of ] his faith, but it is undesirable (sara) because of his 
neglect of religious matters. The Messenger of Allah $ said, “Whoever prays 
behind a pious scholar (lizz tagi), it is as though he has prayed behind a 


prophec, and whoever prays behind a prophet, his past sins arc Éorgivcn;'5 


that is, his minor sins. 
[Qàri] This is due to the saying of the Propher 48, “Pray behind the righteous 


1&4. The word bid'a (innovation) refers to any newly introduced matter thar does nor have 
a precedent. [Fie ls in agreement with Islamic law, then it js considered a good innovation. An 
example of this is "Umar's 4« gathering the believers in rarawih prayer behind one imám, and 
Abo Bakr's # gathering the written verses of the Qur'an In one place fearing for their loss, even 
though rhe Messenger of Alldh æ did nor do rhis during his lifetime; bis not having compiled 
the Qur'an can he explained by che fact thar che revelations were ongoing and only ceased at his 
death. 1f, on che other hand, the newly introduced marmer is in conflice with islamic law, chen it is 
a reprehensible innovation; chis would include the deviant beliefs in contradiction to established 
Islamic beliefs such as the denial of predestination (gadar) or attributing infallibiley to other 
than the prophets. imam Shadi said, "Invented matters are two types. One is what is innovated in 
contradiction to the Book of Allah, the Sunna of the Prophet 3, his narrations. or the consensus; 
this is à misguided innovation. The other is what is innovated of good that does not conflict wich 
any of the above; this is a non-blameworthy innovation” (Bayhaqi, Mandagi al-Shdft'i 1459]. 
(AL-Tatlig al-Muyaizar 227} 

165 This particular wording was not found by Sakháwi, as mentioned in his Magdsid al-Hasana 
and quoted by ‘Ajlini from him, There are, however, other narrations that are similar. Hakim 
and Tabatáni relate through a weak chain on the authority of Abà Farqad al- Ghanawi from the 
Messenger $ that, "If it makes you happy to have your prayer accepted, rhen the best among you 
should lead you in prayer" In a version relaxed by Tabarani, che following is added: “(The besc 
are} your scholars, for chey are your delegation herween you and your Lord.” Similac is related 
by Daraquini. Daylami related on the authority of Jabir -&: "Advance your elect ones, and your 
prayers will be more pure" (Kashf al-Khafá' 2:26), 


156 


SINS AND OTHER MATTERS 


and the unrighteous” (Daragutni, Bayhaqi). In one version of this narration, 
he & added, "And pray upon the righteous and the unrighteous, and fight 
behind the righteous and the unrighteous [leader]? Whosoever abandons the 
Friday and other congregational prayers behind an unrighteous leader is an 
innovator (mubtadi*) according to most of the scholars. The correct position 
on this is chat onc pray behind him and is not required to repeat the prayer. 
Asan illustration of this, Ibn Mas'üd 4e and others used to pray behind Walid 
ibn *Uqba ibn Abi Mu'ayc [in Kàfa], who was given to drinking wine to the 
extent chat once he led chem in the Faje (dawn) prayer by performing four rak as 
[instead of two]. Then he asked, "Should 1 add more for you?” Ibn Mas'üd 
replied, “From today we are in constant excess with you!” It is related in 
Al-Muntaga that Abi Hanifa was asked about the path of the Ahl al-Sunna 
wa "l-Jamá'a, and he said, “Thar you prefer the shaykbayn (rwo elders) [Abi 
Bakr and "Umar], that you love che two sons-in-laws (&bazanays) [Uthman 
and ‘AFJ, chat you believe in wiping upon leather socks, and that you pray 
behind the righteous and the unrighteous.” [227-228] 


We do nor claim thar a believer is unharmed by sin or that he will not enter 
Hellfire, as is the belicf of the Murji'a. [mam Razi states in Kitab al-drba'in, 

“There are three opinions regarding a sinner who is not an unbeliever but has 
committed an enormity. One is the opinion of those who are convinced he 
will not be punished, This is che opinion of Mugitil ibn Sulayman (d. 150/767) 
and the Murji'a. The second is the opinion of those who are convinced he will 
be punished. This is the opinion of the Mu‘tazila and Khawarij. The third 
is the opinion of those who are not convinced of either, This is the opinion 
of the majority of Imáms, and it is the preferred opinion.” | nor do we claim 
that he will remain in the fire of Hell forever, even if he is unrighteous, after 
leaving the world a believer, as opposed to the Mu'tazila, who are convinced 
that the unrighteous ( fasiq) will remain forever in the punishment of Hellfire, 
like an unbeliever. 


[Qari] Allah accepts repentance from His servants and forgives che sin of 
associating partners with Him [if one repents] and other sins according to 


166 The Arabic cert to this reads: “ma zilnd ma‘aka mundh al-yauma fi ziyddatin™ and was 
condemning sarcasm from Ibn Mas'üd 4p. 
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what Hc has promised and of chat which He has informed us, This is not out 
of any obligation upon Hirn, as the Mi'tazila claim. They say ir is binding 
upon Allah co punish the disobedient onc and to reward the obedient one 
and accept a person's repentance. [230] 

There is no difference of opinion thar there are certain sins chat are deemed 
by evidence in Islamic law to be signs af unbelief. For example, prostracion 
to an idol, placing che Qur'an in the trash, uttering words of unbelief, and 
other such things that have been proven through sacred texts to constitute 
unbelief.'* [231] 


We do nor claim that our good decds are [surely] accepted and bad deeds 
[surely] forgiven, as the Murji'a do. But we state that whoever performs a 
good deed in conformity with ali its conditions, such as intention, sincerity, 
etc., among those that are obligatory, and free from corruptive defects, like 
ostentation, secking recognition (sea), and vanity, and does not invalidate 
it by unbelief, aposrasy/ Allāh Most High says, “Whoever denies the faith, 
his work is in vain" {Qur'an 5:6). The belief of che Ahl al-Sunna wa ‘l-Jama‘a 
is that committing cnormítics does not corrupt goad actions or invalidate 
their reward. | or bad character until he leaves the world a believer, chen Allah 
Most High will nor disregard the deed, buc will accept it from him and reward 
him for it— not because of any obligation [upon Allah) or enticement (of the 
servant), but purely out of His generosity and in fulfillment of His promise. 
Allah Most High says, “Allah has promised the believers, men and women, 
gardens" (9:72) and “That is Ailáh bouncy; He gives it ro wham He will" 
(5:54) and “Allah breaks not a promise” (3:9). 

For any sin lesser than partnering others with Allah or unbelict alrogether, 
whether a minor sin or enormity, in which the perpetrator did not repent, bur 
died a believer, but as a transgressor persistent in his sins, he will be within che 
will of Allah Most High—if Allah wills He will punish him with the Fire out 
of His justice, and then will release him from it, our of His generosity, and if 
He wills He wil] forgive him and not punish him with the Fire at all out of 
His genctosity and mercy, or by the intercession of the intercessors. In same 
editions [of 4/-Figh al- Akbar), it states, "If He wills He will forgive him and 


167 These would be expressions of unbelief even if a person did them while confessing belief 
in Islam with his tongue, except in the case of duress; hence, such accions are to be avoided at 
all costs. 


158 


SINS AND OTHER MATTERS 


will not punish him with the Fire ever" Thar is, any believer whom Allah 
Most I ligh punishes, will not be punished in Hellfire forever, because true 
faith prevents permanent residence in Hell. 

Il ostentatian becamus part ot any accion, it climinares its reward? Allah 
Most High says, "O you who believe! Render not vain your almsgiving by 
reproach and injury, like him who spends his wealth only to be seen by people” 
(Quran 2:264); similarly, che Messenger of Allah 2 said, “Allah Most High 
will not accept any action containing an atoms measure of ostentation in ic” 
(Manisil Qasim thn Mukbaymir). The author (may Allāh have mercy on him} 
spoke only of the invalidation of the reward, not the invalidation of the action, 
in regard of the great imporrance of merit and reward, since the ultimare aim 
and objective of actions is merit and reward. | similar is vanity, that is, if van- 
ity becomes part af any actian, it invalidares che reward and the accion, just 
as ostentation does.' This is because a person with vanity considers himself 
secure from the planning of Allah, and is not atraid of the destruction of his 
faith and [the reward of his] actions. To consider oneself secure from the 
punishment of Allah is unbelief. 


[ Qari} Imam Abū Hanifa specifically mentions these rwo blameworthy eraits 
and nor others co indicate that other sins do not destroy one's good deeds as 
these do. [134] 


t68 Oseencation and vanity only invalidate an act of pure worship, like ritual prayer (satát] or 
fascing, and diminish its reward, ifthe openingantention is corrupt and not af the corruption creeps 
in after beginning it. Actionsthat are not objective acts of pure worship like ritual ablation (cd?) 
or bach (gus!) are noc invalidated by ostentation and vanity, sitive atentivn is nut a precundition 
in chem (according to che Hanafi school), ‘Iherefore, the claim made by some that the worslnp 
of the unrighteous are never valid oz accepted is incorrect. What Maghcisawi intends ta say here 
is chat any act of pure worship done for ostentation oz vanity from the uutset is invalidated aud 
entails loss of reward (see MS. 44m5 for mase details). 
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Signs of the prophets are real, and miracles of divine favor arc truc of the 
friends of Allāh. As for whatever is performed by the enemies of Allah, such as 
Iblis (Satan), Pharaoh, and the Ancichrisc—some of which, it is narrared, has 
already occurred and others of which are yer to occur—we do not call chem 
established signs or miracles of divine favor, but will call them the fulfillment 
of their needs, This is because Allah Most High fulfils the needs of Hisenemics 
to delude and punish them. Hence, they are deluded and they increase in their 
tyranny and unbelief. This is all conceivable and possible. 
Allah Most High was the Creator before He created and the Sustainer 
before He gave sustenance. 


= 


Signs, that is, inimitable miracles (##Jizdt), of the prophets (upon them be 
peace) are real. Signs signify extraordinary acts observed from prophets that 
defy what is customary, such as reviving the deceased, the gushing of water 
from berween the fingers, and fice refusing to burn. These arc called signs 
(aydz), because by having them exhibited by the prophets, Allah Most High 
intends them to be indications and proofs of their prophethood and their 
truthfulness. 
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and miracles of divine favor arc true of the friends of Allah, chat is, the acts 
observed from che friends of Allah (auiya) thar defy what is customary ate 
called miracles of divine favor (keramat). By having the miracles performed 
by them, Allah Mose High intends to honor and strengthen them. Hii lir- 
erally means “someone close”; hence, when a servanr becomes close to Allah 
Most High through abundant obedience and sincerity, the Lord Most High 
becomes close co him through His mercy, grace, and kindness. 


[Qari] The difference between a karma (miracle of divine favor) and a »ujiza 
{inimitable miracle) is rhac a size is a matter that departs from the norm, 
such as bringing the dead back co life or destroying a mountain, as a result 
of a challenge (sabadds), chac is, che claim to prophethood.'® The tarima 
also represents a departure from the norm, but one that does not come out 
of a challenge. Rather, it is a miracle [performed] at the hand of the friend 
of Allah (tead?} and a proof of che cruch of his prophet, because the miracle 
of the follower is a miracle of the followed."9 A wat (friend of Allah) is the 


69 Essentially, the claim to prophecy is translated into a challenge for all chase who are being 
called to witness his message, 

170 Many miracles of divine favor (kardmát) have been related in the Qur'an and Sunna, Alláh 
says regarding those who possess the Knowledge of the Book, "Said one who had Knowledge of the 
Book, 'I will bring it to you within the twinkling ofan eye! Then when (Sulayman) saw it placed 
firmly before him, he said, “This is by che Grace of my Lord!" (Quran 27:49). Allah Most High 
also speaks of the miracle of Maryam (Mary) ee: "Every time thae he (Zakariyya} entered (her) 
chamber ro see her, he found her supplied wirh sustenance. He said, 'O Maryam! From where 
(cames) this ro you?’ She said, "From Allah, for Allah provides sustenance to whom He pleases 
wirhour measure" (3:37). 

1n the Sunna, a narration speaks about Jurayj, the hermit for whom [in his defense against a 
slander) Allah made an infant speak. The Messenger of Allah 5 said, “No infanrs spoke in cheir 
cradle except three: "Tsü son of Maryam, an infant in the time of Jurayj the devotes, and anocher 
infant . . ^ ( Bukhari, Muslim), The great hadith master [bn Hajar al" Asqalàni also relates an account 
of the following miracle. The second caliph'Umas « had sent an army to Nahawand [a town today 
in the Hainadan province ia lran] with Sàriya 4 as the commander. The enemy was hiding at the 
basc of à nearby mountain, un known to the Muslim army. "Umar while on the pulpit i Madina 
was delivering the Friday sermon when he suddenly cried, "Sáriya, the mountain, the mountain!” 
His voice was heard by the Muslim army in Nahàwand, ‘Alit ceports that the date of this incident 
was written down, Then a messenger from the front lines of the Muslim army returned and said. 

"Leader of the Faithful, we were engaged in datcle on Friday during the time of the sermon, and 
the enemy was defeating us, when suddenly a person was heard shouting, "Sáriya, the mountain!” 
We immediately taok support behind us with rhe mountain, and Allih defeated che unbelievers 
by che blessing of char voice" ( Al-/szba fi Ma'rifat ai-Sabdba 410). 

Another miracle is ceported regarding ‘Umar «Arn ibn al-'As, after che conquest of Egypr, 
had written to 'Umar + in Madina informing him of the custom of che Egyptians, who annually 
sacrificed a young girl to the Nile, believing the Nile flowed by this sacrifice. “Umar 4 drafted 
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knower of Allah and His attributes to the utmost degree possible for him. He 
is regular in his obedience and keen ro avoid disobedience and engrossment 
in pleasures, desires, heedlessness, and play. 

The Mu'zazila oppose the Ahlal-Sunna wa 'I-Jamà'a with regard to Laminar 
because none of them have witnessed this station [of friendship wich Allah]. 
Also, the Shi'a have confined miracles to che ewelve Imams bur lack any proof 
for this exclusivity. 237] 

In conclusion, the scholars agree rhac any departure from che norm wich 
respect to a prophet is a miracle whether it is exhibited at che hand of a 
prophet of Allah or at the hand of onc of his followers: in short, che only 
difference berween che two is the inclusion of a challenge in che inimitable 
miracle (mujiza) of a prophet and [its exclusion in] a miracle of divine favor 
exhibited by the friend of Allah (karima. 

Abii ‘Ali al-Jūzajānī (d. 352/964) advised, "Bc a seeker of steadtascness, 
not a seeker of miracles. Verily your lower self is engaged in seeking miracles, 
bur steadfastness is what your Lord is seeking from you,” Shaykh Suhrawardi"' 
says in his Awarif; 


This is important advice on this matter, for a great number of diligent worshippers 
who hear of the pious predecessors and che miracles and extraordinary experiences 
they had, constantly pursue them and wish for something similar to happen to 
them, Consequendy. some of chem may be disheartened, reproaching themselves 
on the correctness of tbeir worship when no miracle occurs ta them. If they 
only knew the secret of chis į pach’, the marrer would have been much easier on 
them. They would thea know that Allah opens chis door only to soine of those 
who struggle in sineeriry. The wisdom behind this is to increase such a person in 
certitude, by the miracles and signs they wicness testifying to the power of Allah: 
in tuen, their resolve for asectivisen in this world and escaping the pangs of desire 
hecemes strengthened. Thus, the path of the truthtul one demands the self co be 
sccadfasc, and chis is che ultimate miracle. [238-239] 


à [creer ro him and ordered it co be chrawn into the Nile. Ir said: “JE you How by your own order, 
then do not Bow. JÉ AIh is che one who makes you How, then you will Aow.” "Acur -e threw che 
teeter into the Nile [on Friday] as instructed, and whee they awoke on Saturday marning, Allah 
had caused the river co flow and rise sixteen cubits overnight (4t-Bidaya wa T-Nibáye 7100). See 
At-Ta lig al-Mayassur 235-237- 

rz1 Shihab al-Din ‘Umar ibn Muhammad iba 'Ahdillih al-Suhsawardi al-Baghdadi, the great 
sufi master and author of Vfsodrif at-Macirif and Babjat alAbrir He passed away in 632/1254 
(Siyar A'lam al Michalá' 22:239). 
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Firdsa (Spiritual Intuitiveness) 

[Qàri] Know that the Propher B& said, "Beware of che deep insight ( frasa) of 
the believer, for he sees with the light of Allah.” Then he recited, "Lo! therein 
verily are portents for those who read the signs" (Qur'an 15:75) (Tirmidhi). 
Firdsa, “deep insight" or “spiritual intuitiveness" is of three types: firdsa 
imaniyya, firdsa riyadiyya, and firása khilgiyya. 

Firdsa imániyya ot “faith-based insight” is alight which Allah Most High 
places in the heart of His servant. Its reality is that it is a thought that enters 
into the heart and pounces upon it like a lion pounces upon its prey. The word 
firasa is actually derived from the same root word as the word farisa, “prey.” 
This type of insight is proportionate to the strength of one’s faith. such that 
those with stronger faith will have deeper insight. Abü Sulayman al-Darani 
(may Allah have mercy on him) said, "Insight is the unveiling of che self 
(mukashafat al-nafs) and the secing of the unseen (ynu'ayanat al-ghuyab) ic 
is from the stations of faith” 

Firasa riyadiyya or the “insight attained through exercise” is what is attained 
by disciplining the self through hunger, sleeplessness, and isolation. For when 
the self is shed of hindrances and ties with creation, it develops insight and 
unveilings according to its freedom from them. This type of insight is found 
among both believers and unbelievers, and iris not a sign of faith or nearness 
to Allah (wilya). It does nor unveil any beneficial truth or che straight path. 
Rather, its manifestations arc of the same type as the intuitive perceptions 
that administrators, interpreters of dreams, traditional healers, and others 
possess. 

Firdsa khilgiyya ot “physiognomy” is a study about which physicians 
and others have written, by which insight is gained into the inner character 
of someone from their ourward appearance duc to the relationship created 
by Allah Most High beeween the ewo. This is similar to inferring the weak- 
ness of the intellect from an abnormally small head and the stcength of the 
intellect from the large size of the head, and inferring a generous personality 
from the broadness of one's chest and a mean character by its narrowness, ete, 


[239-240] 


As for whatever is performed by che enemies of Allah, such as Iblis (Satan), Pha- 
raoh, and the Antichrist— some of which, it is narrated, has already occurred 


and others of which are yet to occur—we do not eal] chem established signs 
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[or inimitable miracles], because they are reserved for the prophets {upon 
them be peace), or miracles of divine favor, becanse they are reserved for the 
friends of Allah Most High, as an honor and kindness vo them, but will call 
them the fulfillment of their needs. 


[Qari} Exrraordinary actions of Iblis, for example, arc similar to the contracting 
of the earth for him so thar he is able co whisper to those in che East and the 
West, his flowing in the human [body] like the flow of blood, among other 
things. For Pharaoh, it was the Nile owing upon his order as he is quoted in 
the Qur'an as saying, “Is not mine the sovereignty of Egypt and these rivers 
flowing under me?” (43:51) and what has been related regarding the legs of 
his horse becoming longer or shorter based on whether he wanted to ascend 
or descend from his palace. For the Antichrist (Dajjal), it will be chat he will 
slay a person and then bring him back zo life. [240] 


Since there is a possibility char che concept of fulfilling the needs of one’s 
enemics sounds unconvincing to some short-sighted intellects, the Great 
Imam repels the doubt and explains che wisdom behind the matter, saying, 
This is because Allah Must High fulfils che needs of His enemies to delude 
and punish chem. Hence, they are deluded by che fulfillment of their needs 
and they increase in cheir tyranny and unbelicf. Thus, they become worthy of 
humiliating punishment. Allah Mose High says, “And let not the unbelievers 
suppose thar the indulgence We grant them is good for them; We grant them 
indulgence only that they may increase in sin” (3:178). This is all conceivable 
and possible, that is, its occurrence is nor inconceivable to the mind. Allah 
Most High says, “We will draw them on liccle by little from whence they know 
not" (7:182). And the Messenger of Allah 2 said, "If you ever sce Allah grant- 
ing a servant whatever he pleases while che servant remains persistent in sin, 
then that is Allah deluding him" (Abmad, Tabarani). 


[Qari} This is all based on the will of the divine to lead them further astray. 
The plan of Allah is to slawly deaw the unbeliever near co his punishment by 
increasing his “blessings” in this world and leaving him to feel that he is close 
to Allah Mast High, while he is actually moving farther away from Him and 
is being forsaken. [141] Another type of extraordinary behavior is to bring 
humiliation to one desiring the opposite of it. [t is related thar Musaylama che 
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Liat prayed to cure a man's blindness in onc eye; instead, the man lost sight 
in his healthy eye too."* [243] 


Allah Most High was the Creator before He created and the Susrainet before 
He gave susrenance. The Great Imam repeats this statement for emphasis. It 
means that Allah Most High was the Creator (Khiliq) before the existence 
of anything created, the Sustainer (Raziq) before the cxistence of anything 
to be sustained, the Omniporent (Qadir) before the existence of anything 
over which to wield power, the Vanquisher (Qahir) before the existence of 
anything to be vanquished, the Merciful (Rahim) before the existence of 
anything upon which to be shown mercy, the Worshipped (Ma'büd) before 
the existence of anyonc ta warship, the Answerer (Mujib) before che existence 
of anyone to ask, the Wealthy (Ghani) before the existence of the heavens and 
earth, che Possessor (Malik) before che existence of the kingdom and anyone 
[in it] ro be possessed, and the Everlasting (Baqi) after the annihilation of all 
created beings. 


172 This incidenc is also related by Ibn Kathir in his At-Bidaya wa T-Nihaya (6:559) but with 
a slight variation. 
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Allah Most High will be seen in the Hereafter. The believers will sec Him, 
while in Paradise, with cheir own eyes, without any comparison or modality. 
There will not be any distance between Him and His creation. 


e 


Allah Most High will be seen in the Hereafter. [In che Arabic text] dkhira 
(Hereafter, lir., last) is the adjective of dar (abode), as in the words of Allah, 
“That is che Final Abode” (Qur'an 28:83). Ic is called a&5;ra (last) because ir 
succeeds this world, and it is derived from those adjectives that have become 
nouns because of frequent use. [One can make! a similar case with the world 
dunya (closer); it is called dunyã because of ics proximity and closeness to the 
Hereafter. The believers will see Him, while in Paradise, wich their own eves/ 
The Messenger of Allah 4 said, “When the inhabitants of Paradise will enter 
Paradise, Allah, che Blessed and Exalted, will ask them, ‘Is there anything more 
you need thar I may bestow upon you.’ They will say, ‘Have you not brightened 
our faces? Have you not entered us into Paradise and delivered us from the 
Hellfire?’ Allah will say, "Certainly" The Messenger of Allah 2 said, "Then the 
veils will be removed and they will sce the Countenance of Allah Most High. 
They will not have been bestowed anything morc beloved to them than the 
sight of their Lord.” The Messenger of Allah $$ then recited, "For those who 
do good is the best (reward) and more" (Qur'an 10:26) (Muslin, “al-Iman,” 
266). | without any comparison or modality, as opposed co the Comparers 
(mushabbtha) and the Anchropamorphists (putjassima). There will not be 
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any distance between Him and His creation when they will sec Him. The 
word masafa literally means “distance.” Here it means location, place, and 
direction (meqabala). 

Know that secing Allah with one’s own eyes in the Hereafter is true, known, 
and established through sacred texts, nor through reason, bur it is from the 
matters of ambiguous description. Fakhr al-Islam ‘Ali al-Bazdawi (may Allah 
have mercy on him) states in his Us at-figh, "An example of a matter ambig- 
uous in description is proving wich a Que‘anic text chat Allah Most High will 
truly be scen with the cycsin a direct encounter in the Hereafter; the said texc 
is where Allah Most High says, “That day will faces be resplendent, looking 
toward their Lord" (75:22~23). And although He exists wich che attributes 
of perfection (to be visible co Himself and to others is among the atcribures 
of perfection) and the believer, in his honored position, is qualified to see 
Him, it is impossible to determine a direction [for Hit]. Hence seeing Him 
becomes ambiguous in its description. And yer, it is obligatory to accept the 
ambiguity while believing in the reality [of the vision]. 


[Qari] "Seeing" something does not necessitate encompassing or grasping 
Gidrak) it completely, and thus there is no contradiction with che verse: “No 
vision can grasp Him" (Qur'an 6:103) since encompassment (idrak) is a capac- 
ity beyond just sight. Hence, the Lord Mosr High will be seen bur knowledge 
cannot completely encompass him. One may be able to see the sun but not 
encompass it completely in its full realicy. 

The commentator on 4f-gida al- Tabawryya, [Ibn Abi ‘l“Izz al-Hanafi] 
erred on this issue when he said, "Is ir logically possible co see something with- 
out being face ro face with iz? In this is rhe proof that He is ‘above’ His creation. 
[Whoever says that Allah will be seen without any direction should consult 
with his incellece” (Sharh al- Tabáwiyya 1:219)]. It is as though the commenta- 
tor holds the opinion of Allah { physically] being in the above direction.” 


173 Ifthe commentator had merely recalled the verse "And nothing is like unto Him, and He 
is the one who hears and sees (all things)" (Qut'&n 42:11) and the fact that Allah is noe described 
by what created beings are described by in terms of possessing a direction or place, he would 
have restricted himself ro what has been ¢ransmitred—the vision itself, without attributing any 
place or direction ro it. Allah existed before there was direction or place and He remains as He 
always has been, glorified is He. Abstaining from delving inro this maner more deeply is wiser. As 
for attributing «o Him a direction, it is inconceivable wirh respece ro Allah Most High (Al-Ta‘lig 
at-Muryastar 249-250). 
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‘Lhe way of che Ahl al-Sunna wa 'l-Jama'a is char Allah Most High is not 
seen in a direction. The saying of the Propher 9: "You will see your Lord as 
you see the full moon" (fukbdri, Muslim) is past co show general resemblance 
between the sighting of the one and che other, and noc to show a resemblance 
in every aspect between what is actually seen. [249—259] 

Imàm Abū Hanifa says in d+ Hasiyya: "Ihe meeting of Allah with chc 
people of Paradise is a reality [and is to occur] without modality, corporeal- 
ism, or direction," 
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Jadu means co atiem and be convinced. Jhe faith otf the inhabitants of the 
heavens and varch neither increases nor decreases in terms of the articles of 
faith: it increases and decreases in certainty and convicrion. Believers are equal 
in faich and divine oneness, dissimilar in actions. 

Ia is to succender and to submit co the commands of Allah Most High. 
Hence, chere is a lireral ditference between paiz and ihi, However, dvds 
(faith) does not exist without avi nor askim without imin: they ate as che 
back with che stomach. £74 (religion) isa noun thar encompasses fra, Pli. 


and all sacred laws. 
Lj 


feds literally means co be convinced, which is to accept in the heart che 
information of an informer, Its meaningin Turkish is (s1425:22::4A. 1n sacred law 
(Sharia), it means co affirm wich che congue and to be convinced with the 
inner heart that Allāh Most High is One, that He fas no parcner, thar He 
possesses Has essencial and active actribures, and thar Muhammad <4 is His 
Messenger, chat is, [is Prophet whom He sent with His scripture and sacred 
law {Sharia}. Therefore, affirmation alone cannot be truc faith, because if it 
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were, then all the hypocrites would be believers. Likewise, being aware [of 
Allah) alone cannor be true faith, because if it were, chen all the People of the 

Book would be believers. But Allah Most High says regarding the hypocrites, 

“And Allah bears witness chat the hypoctíces arc indeed liars” (Qur'an 63:1). 

And He says regarding the People of the Book, “Those whom We gave the Book 
recognize it as they recognize their sons" (2:146). Hence, whoever intends to 

be among the umma of Muhammad i& and says with his congue, "There is no 

Lord bur Allah and Muhammad is His Messenger, and his heart confirms its 

meaning, then he is a believer, even if he is not aware of the obligations and 

prohibitions [of faith]. Thereafter, if he is told chat five prayers (salawat) are 

obligatory upon him each day and night, and he acknowledges and accepts 

their obligation, chen he remains on his faith. If he rejects and does nor accept 
the obligation, then he is a disbeliever of Allah. Similar is che case with all 
the obligations and prohibitions thar arc established through absolute proof, 
ic., from the Qur'an, Sunna, consensus (iim) of che umma, and the analogy 
(qiyás) of che jurists.” 


[Qari] Affirmation (igrar) is mentioned before conviction (tasdig) here, 
because it is what is normally observed first in expression and because the law 
has sufficed with confession (in many matters], though conviction (tasdiq) 
is what is really taken into consideration [in terms of real faith], Aba Hanifa 
writes in his book A/-W4siyya, “True faith consists of affirmation with the 
tongue and conviction in the heart, Affirmation alone cannot be faith, for 
if it were, the hypocrites would all be considered believers. Likewise, convic- 
tion alone cannot be faith, for if it were, the People of the Book would have 
all been considered believers. Allah says regarding the hypocrites, ‘And Allah 
bears witness that the hypocrites are indeed liars’ (Qur'an 63:1), [that is, He 
bears witness to the invalidity of the hypocrites’ claim co belief, because of 
an absence of conviction in their hearts]. And Allah Most High also says 
regarding the People of the Book, “The People of the Book know this [Allah 
and His Messenger] as they know their own sons’ (2:146), yet this is noc taken 
as a sign of their belief, for [some of them) believed that Muhammad $ was 
sent specifically for the Arabs, ™ [250-251] 


174 This final part, "And the analogy of che jurises," is nor to be found in any of rhe manuscripts. 
175 Both groups are shown to havea lack of coherence berween wharis in their hearts and what 
is on their tongues, and thus, boch are taken to have not entered inco true belicF. 
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Verbal Affirmation (Iqrar): An Integral or Condition? 
[Qari] Furthermore, conviction (tasdig) is an integral pillar (riz) [of faith] 
whose excellence is intrinsic (fasan fi izymibi) so that ic cannot be dispensed 
with under any circumstance [for ane to remain within the fold of Islam]. 
Affirmation (igrar) by tongue, on the orher hand, is cither a condition (shart) 
or an integral pillar (rukn) whose excellence is extrinsic (basan fi gbayribi) 
and can be dispensed with in cases of duress or need [without rendering onc 
an unbeliever]. This is because the ronguc is the interpreter of the heart, and 
thus will be the proof for or against the conviction [that lies] in ir. Hence, if 
onc is to alter one's affirmation at a time when one has no legal dispensation, 
then one is an unbeliever. However, when one's ability is taken away by duress, 
then one will not become an unbeliever, since the obvious fear for one's life 
is a clear proof of the conviction in one's heart, and thar onc is only altering 
the affirmation to repel harm from oneself. Allah says, “Anyone who, after 
accepting faith in Allah, utters unbelief—except under compulsion, his heart 
remaining firm in faich—bur those who open their breast to unbelief, upon 
them shall be wrath from Allah, and theirs will be a dreadful penalty” (Qur'an 
16:106). Shams al-A'imma al-Sarakhsi therefore mentions chat if one were ro 
refuse affirmation with che congue while in a stare of safery, chen it would be 
an indication that one has changed the state of one’s belief. In this case, che 
presence or absence of affirmation becomes an integral pillar of belief. In fact, 
the opinion that affirmation (iqrar) by the tongue is an integral pillar (ran) of 
belief, is only tharof some scholars. It is che opinion of Imam Shams al-A'imma 
al-Hulwani and Fakhr al-Islam as well as Shams al-A'imma al-Sarakhsi. 

Conversely, Abu "I-Barakác ‘Abdullah Ahmad ibn Mahmid al-Nasafi,'”* 
the author of Al-Umda, explains thar affirmation with the ronguc is only a 
condition (shart) for carrying oux the sacred laws [and co validate treating 
such a person as a Muslim], and not an integral pillar (r2) of his faith. This 
is che favored opinion of the Ash'aris, and is also the opinion of Abà Mansür 
al-Macuridi. 

Thus the majority of theological specialists (shaggigin) have established 
that fan is only conviction {zasdig) in the heart, and thar the affirmation 


176 "Abdullah ibn Ahmad ibn Mabmad, Abu "I-Barakat Hafiz al-Din al-Nasafi (d. 701/1301) 
the gréat Hanafi jurist and Quc'ünic exegete who wrote AI-Wáft, is commentary Al Káfi, Kanz 
al-Daqd ig, Al Umda, Madárik al-Tanzil, and many other works (Al Fawa'id al-Babirya 101-102, 
MuSans al-Mwallifin 6:32). 
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(igrar} of che tongue is a requirement for the application of Islamic laws [on 
the person] in this world only [and is noc an integral pillar of faith]. This 
is because conviction of rhe heart is an inward matter that is in need of an 
outward manifescation. So whoever believes in his heart and docs not affirm 
with his tongue is considered a believer by Allah Most High, even if he is 
not considered a believer by others in zheir dealings with him in the world. 
Conversely, the opposite applies for whoever affirms with the tongue bur does 
noc have conviction in the heart, such as che hypocrite; [he is considered a 
believer in the world, but is considered an unbeliever by Allah]. This is the 
preferred posirton of Abo Mansür al-Maruridt."* Many sacred texts affirm 
this position. For instance, Allah says [regarding the desert Arabs who had 
not completely internalized their faith], "For noc yer has faith entered your 
hearts” (49:14) and che Messenger of Allah & said to Usama ibn Zayd 5. 
when he killed a warcior who had said, “here is no god except Allah? “Why 
did you not tear open his heart ro see if he was speaking the truth or lying?" 
(Muslim, Aba Dawad). 
Furthermore, it states in Sharh 2| Magdsid,"* 


If affirmation is raken as being necessacy For the application of worldly laws, chen 
ic is necessary thar ir be donc openly in front of che Muslim leader and che Mus- 
lim public so that it becomes known. IF it is taken as an integral pillar of faith, 
then ic would be sufficienc for onc co say it to oneself only, and not to others. It 
is also clear thar merely adhering to che requirements of Islamic law [in public] 
should eake the place of professing it in words [as is the requirement of che first 
opinion]. [251-254] 


General and Specific Knowledge of the Tenets of Faith 

[Qati] Ir is important to note that che absence of che mention of the actual 
tenets of faith fin detail] in Abū Hanif2s statements is an indication that 
[an] undetailed [acknowledgement of [ faith (den iml?) i» acceprable. 
"Therefore, as mentioned in the Sharh al-4qaid, imán is co confirm with che 
heart everything known by necessity (bi T-darira) co have been brought by 


177 This is also the opinion of Abü Hanifa as quoted by rhe great Hanafi hadith master Imim 
Badr al-Din al-Ayni in his "Urdat al-Qari (A1-Ta lig al Muyassar 254). 

128 Sa'd al-Din Mas ud ibn ‘Umar al-Taftázàni's (d. 791/1388) commentary on his 4d-Magárid 
Ji lm ai-Kalám. 
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che Messenger of Allah 48 from Allah, and thae such belief is sufficient co ful- 
fll che responsibiltry of being “a believer” and is nat inferior ta the status of 
knowing belicl in detail. However, it is more preferable co say char che rype of 
affirmation required needs robe in accon[ance to the circumstance —il one is 
questioned about belief in general. general affirmation is sutficienc, whereas if 
the question is about specific aspeers or renees ol belicf, specific afrmation of 
those is necessary. Therefore, ione dues not confirm the obligation of ritual 
prayer (sede) or che prohibicion of incuxicants when asked about them, then 


ong is not a believer. [252] 


What is Known by Necessity to be Part of Faith 

[Qari] Whar is meant by “everything known by necessity to be part of the 
faith” is that which is known ‘aboue che religion] by the general lity wichouc 
che need ro employ svllogisric speculations (522.267 | rom majar pretnises that 
are either sense perceptions or rational perceptions] or know proof-cexts. This 
includes such chings as the oneness of the Creator, the ubligation of prayer, 
and the prohibition of wine. This condition is necessary since che denial 
of eulings derived through ssi (scholarly cndeavarl is not considered 
unbelief by consensus. As tor che onc who adoprs a non literal ineerpretaon 
aH the transmitted texts regarding, the cesurrcction of bodies, the originated 
nature {budar of the world, or of the knowledge of Allàh encompassing the 
particulars {jee fyyat) nf chings, he isconsidercd an unbelicver on account of 
such aspeces being definitively known to be accepted in cheir literal meaning. 
‘This is diferent From whar has been transmitted regarding those guilty of 
enorinities not remaining in che Fire for cternity due ro the conflicting nar- 
ratius regarding such people, 

Also, that general faith is not inferior co knowing beliet in derail, only 
applies to the [legal] validity of attcihuting Faith to people who have such 
taith. where bach are equally deserving of the tide “believer” ‘here is no 
derthe though chat possessing general belicf is nowhere clase o having detailed 
knowledge of faith and its renees in che actainmenc of spiricual knowledge of 
Allah and che pertection af one's faith (sis. | 352-253] 


The faith of che inhabitants of the heavens and earch neither increases nor 
decreases in rerms o£ che articles of faith, ic increases and decreases in cer- 
tainty and conviction, This means char rhe faith of the angels, humans, aud 


75 


AL-FIQH AL-AKBAR 


jinn does not increase in the world or the Hereafter in terms of the articles of 
faith (mu man bibi). Because whoever says, “I believe in Allah and whatever 
has come from Allah, and I believe in the Messenger of Allah and whatever 
has come from the Messenger of Allah” then he has believed in all chat is 
obligatory [for him] ro believe ín and is thus a believer. However, a person 
who believes in only part of whar is obligatory ro believe (¢.g.. he believes in 
Allah, His angels, His scriptures, and His messengers, and he does not believe 
in the Last Day), chen he is an unbeliever. Whoever believes in Allah and His 
Messenger and does not believe in anything else is also an unbeliever. There- 
fore, there is no difference berween che one wha believes in only some of the 
articles of faith and the one who disbelieves in all of chem, in terms of them 
both being absolure unbelievers.'? 


Imam Abi Hanifa says in Al Hasipya: 


True faith does nor increase or decrease for its decrease cannot be conceived of 
except in connection with the increase of unbelief, and its increase cannot be 
conceived of except in connection with the decrease af unbelief, How is it possible 
for a single person co be a believer and an unbeliever at the same time, when che 
believer is in truth a believer and an unbeliever is in truch an unbeliever? There 
is no doubt in belief just as there is no doubt in unbelief, as Allah says, “They are 
in truth believers” (Qur'an 8:4) and “Such are unbelievers in cruch” (4:151). And 
the disobedient ones from the umma of Muhammad $8 are all truc believers and 


are nor unbelievers.''^ 


179 imam Nawawi said in his Fetawuá, “The opinion of the majority of our theologians and 
others is that the essence (zaf) of belief itself does not increase or decrease, This is because if it 
allowed for increase (oc decrease], it would become doubt and disbelief, Another group of our 
theologians said that rhe essence itself does not increase oc decrease, but it increases with respect 
to hts actribures and effects; thisis according to what they have interpreted the verses of the Queso, 
badiths, and sayings of the predecessors” (Al-Ta'lig al-Muyassar 256]. 

180 [t states in Al-Musdyara. “ABG Hanifa and his companions say 'faith does not increase oc 
decrease: From the Ash‘asis, Imam al-Haramaya and many orhecs also adopred this view; how- 
ever, the majority of the Ash'aris are of the opinion that it does increase and decrease. It has been 
said that the difference of opinion ls based on the Inclusion or exelysion of acts of abedience in 
the understanding of faith. According to the first posirion [of inclusion], falth increases with an 
increase in acrs of obedience and decreases with a decrease in them. According to the second 
position, it does nor increase, because faith is the name of firm conviction (tagdig jázion) coupled 
with submission (445 4n), and this does not change by an accretion in obedience or sin. However, 
this explanation is problematic, since even many of those who define faith as conviction only, say 
that it increases and decreases because of many clear texts. For example, Allah Most High says, 
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Believers are equal in faith, in terms of the articles of faith, as has been 
mentioned, and divine oneness, which is to negate partnership in god- 
hood (xdihtyya), lordship (rubzbiyya), creation (&báliqiyya). precternality 
(gadimiyya), everlastingness (azafiyya), selé-subsistence (qayysmiyya), and 
sovercignty (samadiyya). Whoever negates partnership in some of these 
aspects and not in the others is 2 polytheist (susbri) and is nor a mono- 
theist (*uwabbid). In chis sense, belief in divine oneness neither increases 
nor decreases in these terms. Bur in the sense of following (124/£d) [certain 
evidences} and inferring (istid/ad) [certain proofs], it does increase and 
decrease [according to the amount of proofs one possesses or according to 
one’s strength]. The belicf in divine oneness of a person who infers using 
intellectual proofs, however, is not like the belief of a knower of Allah (‘Grif’) 
who has achieved spiritual unveilings (mukashafat), contemplative spiritual 
visions (*ushabadat), divine gnosis (ma Grif ilabiyye), and religious knowl- 
edge. Likewise, their faith will also be unequal in these terms. 

dissimilar in actions, thar is, physical and spiritual acts of obedience. 
This indicates that righteous actions arc not [an integral] part of imán (truc 


"It increased them in fanh’ (Qur'an 8:1), and it is related that Ibn ‘Umar à said, "We asked, “O 

Messenger of Allah, does faith increase and decrease?” He said, "Yes, it Increases until it brings 

its possessor into Paradise and decreases unril It brings its possessor into Hellfire™ (Abd Ishig 
al-Thalabt in his Tafsir; and supported by a narration in Bukltári and Ibn Maja). The cheologians 
say that there is no sarional reason to deny this, since the certaincy yagir) thar is construed 
from che conviction (tasdig) vacillates in strength becween the clearest of immediace perceptions 

[badibiyyét) to che vaguesr of syllogistic speculations (nagriyyat). Therefore, Ibrahim se, when 
addressed by Allah 'Do you not believe?" answered, “Yes, but to satisfy my heart (Qur'an 2:260). 
The Hanafis, imam al-Haramayn, and others do not deny the increase and decrease with regard 

to outside aspects that are nor the essence itself, and agree thar by such fluctuation, the believers 

differ. Ic is reported chat Abü Hanifa said, 'E say that my faith is "like" (ka) the faith of fibril buc 
I do not say that it is "equal" {mim} to the faith of Jibril, because equality (»ritbiiyya) dictates 

equality in every trait, whereas “likeness” (145hbib) does not generate that equality, There is no 
one who equates the faith of individual people with the faith of the angels and the messengers. 
Rather. the faith of human beings differs fram the latter, which begs the question, is the difference 

in the acrual essence of falth or in aspects supplementary to lt? The Hanafis and those who agree 

with chem deny the first possibility” Shaykh "Ulwàn al-Hamawi concludes thar rhe difference is 

a semantic one. Therefore, whoever said chere is increase and decrease in faith, they looked ar 
the increase and decrease of its characteristics, such as its strengrh and weakness, and whoever 
denied the increase and dectease locked ar its essence, char is, purely che conviction {tagedig) itself. 
This is che best way to view rhis issue according to the people of insight (Maydani, Sharh al-‘Agida 

al-Tabawiyya roo, 103). Ir is related chat the faich of che angels does not increase or decrease, rhe 

faith of the prophets (upon them be peace} increases and does not decrease, the faith of regular 
humans or jinn increases and decreases, and the faith of the unrighteous ( fusság) decreases and 
does not increase {Tuhfat el-Mwrid 31). 
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faith), because actions increase and decrease. Some people pertorns all chc 
five pravers (safatwát) and others perform only a few. The prayer of chc one 
who performs only a few is valid, not invalid; che fast of a person who fasts 
the full month of Ramadan is valid, and the fase of the one who fases half of 
the month of Ramadan is also valid, not invalid. And so goes wich all actions, 
whether obligazory or supererogatory. Faith (iman) is different, because the 
faith of a person who believes in only some of the articles of faith is not valid, 
bur invalid, as is che fast af a person who fasts only parc af the day and then 
breaks his fast | prematurely]. 


Imain Abit Hanifa says in ff Hirsivya: 


Actions are other chan belief and belief is ocher chan actions. che evidence of 
which is thar in many instances, believers can he excused Erom certain actions, bur 
it cannot be said that Gath is also excused. For example. Allah Most High tifts 
[che obligation o£] ritual prayer (salir) from a menstruating woman, buc it is not 
permitted to say that her faith is likewise exeuscd oc that she is commanded co 
abandon faich, The legislator (Muhammad s& said [co che menstruating woman’, 
“Leave fasting and make it up later? bur ic is nor pernurred co say, “Leave belicf 
and make jc up Later” |Similacly.! iv is permitced to say, "Zakat is not obligatory 
on the impoverished,” but it is noc permitted tu sax, "Belief is nor obligatory on 


the impoverished.” 


Islám is to surrender and to submit to the commands of Allah Most High. 
Ic is stated in A Sii" that taslim [in the Arabic cext] means to express 
[complere] satisfaction with che command [of Ah]; and izqiyid (compli- 
ance) means humility, fearfulness, satisfaction, and humbleness. Therefore, 
the meaning of /s£am is ca be satistied wich the laws of Allah -the obligations 
and prohibitions. To elabarate further, it means satisfaction with che com- 
mands of Allah Most High that some things are obligatory, sanie are lawful, 
and some are unlawful, without any objection or disapproval. Hence, there 
is a literal difference between prin and iskis, because irn literally means 
conviction as Allah Most High savs, "And you believe nor whar we sav even 
when we speak the truth” (Quen i17), whereas idar is defined as surrender. 
Convicrion comes from a specific place, which is the hearr, and the tongue 


181 Tayat-Lugna we Shah al-Anebayya by Abi Nar Israil ibo Hacamad al-Jawhari (385/1082). 
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is irs interpreter. As for surrender, it is [an act) shared by the heart, tongue, 
and limbs. Whar indicates that /s£is is more general in che Jiteral sense, is 
that hypocrites can be classified as »usfinin (surrenderers) literally, bur not 
in terms of sacred law; whereas they cannot be classified as pueminin {rrue 
believers), neither literally nor in terms of sacred law, Allāh Most High says, 

“The desert Arabs say, “We believe.’ Say, “You do not believe’; rather say, "We 
submit" (49:14). This is because of [their] affirmation of the tongue, which 
is ishim in the literal sense, but nor dé in che literal sense, because of rhe 
absence of conviction in the heart. 

However, sin (faith) does nar exist without isa, in terms of sacred law, 
because fd is affirmation and conviction in the godhood (udibiyya) of Allah 
Most High as He is with all His artribures and names. Therefore, whoever 
affirms and bears conviction, then the acceptance of the obligation of Allah's 
commands and acceptance of the truchfulness of His commands and sacred 
laws is present within him. | nor fim without iman, because iskin is surecnder 
and submission to the commands of Allah, and they cannot be found except 
after conviction and affrmarion. Thus, in terms of sacred law, a believer who 
is not a muslim or a muslim who is not a believer cannot be conceived. ‘This 
is the understanding of rhe scholars regarding the interchangeabiliry of che 
two words, and the oneness of their meaning. | rhey are as the back with rhe 
stomach, that is, fzdn and islam arc inseparable and do not become detached 
from one another, just as the back does not become detached from the stomach 
or the stomach from the back. 

Din (religion) isa noun that encompasses ido, islas, and all sacred laws. 
The word din is sometimes used and f»iá2 is intended; sometimes ic is used and 
ishzrn is intended; sometimes it is used and the sacred law of Muhammad 4 
is intended; sometimes ir is used and the sacred law of Misa %5 is intended; 
and sometimes it is used and che sacred law of ‘si 2 ot of some other mes- 
senger ‘St is intended, 


179 


KNOWING ALLAH MOST HIGH 


i-a Rolare a che pee ea eE a EE aa a a 
SAS ab 33 ee eae US LATAS IUS dil aG (S d ur Ud dit GS 


Li 


ENS 55 55 ui A GS e, Lx ss Oud y GS ito ae Qué an Xu; 
vio d Cy 76 A ola IG RANG Jl zu d AI d eS ogg 
BSA aeos GU 


We know Allih Most High as much as is His right ro be known, as He has 
described His essence in His Book with all of His arcribuces. Nobody is able 
to worship Allah Most High as much as is His right to be worshipped, to che 
extent Hc is worthy. However, a person worships Him at His command as He 
has commanded through His Book and the Sunna of His Messenger. 

All believers are equal in knowledge, cercaincy, trust, love, satisfaction, fear, 
hope, and belief therein, However, they are dissimilar in everything other chan 
in the belief in them all, 


& 


We know Allah Most High as much as is His right to be known, thar is, we 
know Him to the extent He has made us responsible [to know Him], as Hc 
has described His essence in His Book with all of His atcribuces, chat is, we 
know Allah Most High as much as is His right co be known, through all His 
attributes with which He has deseribed Himself in His great book, His pre- 
eternal speech (the Holy Qur'àn], and by all His Beautiful Names, which are 
found in the Qur'àn and Sunna. This means that we arc capable of knowing 
Allah by His arcribuces and names in detail, but we are not able co understand 
the nature of His essence. This is the meaning of che statement, “We do noc 
know You as much as is che right of knowing You." 
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Nobody is able to worship Allah Most High as much as is His right to 
be worshipped, to the extent He is worthy because worship is to exalt and 
glorify che Lord, and there is no limit to His exaltedncss, glory, and grandeur. 
Therefore, it is not possible for a servant to produce any worship that befits 
the exaltedness, glory, and grandeur of Allah. And nobody is able to worship 
Allah Most High with worship chat can be equal to [the amount of] His 
reward, because His reward and merit are beyond any limit ot end, whereas 
the actions of servants have a limit and end. Likewise, a scrvanr is not able 
to express gratitude co Allah as much as is His right, because the servant's 
gratitude can be counted and enumerated, whereas the bounties of Allah 
Most High are uncountable. Allah Most High says, “Ifyou count the bounty 
of Allāh you cannot enumerate it" (Quran 14:34). However, a person war- 
ships Him at His command as He has commanded through His Book and 
the Sunna of His Messenger. 

All believers are equal in knowledge/ [1n the Arabic text,] ma Fifa literally 
means “to know? and technically, it means ro know the names and attributes of 
Allàh Most High wich sincerity in all conduct wich Him. This means that all 
believers are equal, whether boy or girl, old man or woman, freeman or slave, 
in knowing; that is, in che obligation of knowing Allah first, and then know- 
ing the actions—the obligacory, required, lawful, and unlawful, | certainty? 
Yagin litcrally means an awareness that is without doubt, and technically ie 
means to see clearly through the strength of true faith, and not through proofs 
and evidences. Allah Most High has mentioned yagin in the Qur'an in three 
different ways: ‘ifm al-yagin, ‘ayn al-yagin, and haqq al-yaqin. Tim al-yagin 
(knowledge or science of certainty) is that which is gained rhrough hearing 
or contemplation; ayn al-yagin {eye or vision of certaincy) is thac which is 
gained through personally witnessing; and pagg al-yagin (reality or truth of 
certainty) is [thar which is gaincd] when they both come rogether.'* The first 
(category] applies to che ordinary scholars (‘awamm al- ulama’), the second 
for the elect scholars (Ahawdss al-‘udamnd’) and friends of Allah (awfiyd’), and 
the third for the prophets (upon chem be peace). | trust/ Zauwakkul is reliance 
in what Allah Mosr High possesses and despair of what people possess, | love/ 
Mababba literally means love. Technically, love of a servant for Allah Most 


182 These have been compared respectively to hearing about the description of fire, seeing 
fice, and being enasumed by fire. 
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High iy a stare aservant finds in his heart char cannoc be described or defined 
by anything more accurate and easy to understand than the word »iduibba 
(ove). Some learned schalars are at the opinion chat che love of a servant for 
Allah Most High is his glorifving Him. giving preference to satisfaction [with 
His commands]. feeling restlessness in being away from Him, and always 
receiving abundant pleasure in His reineinbrauce. | satisfaction? Ria incans 
the happiness of the heart ar the bitter ordainmenr of calamities and afic- 


tions, | teary Adare f means co expect the undesirable to happen or someching 
beloved co be lost. | hope? Aag Direralls means hope, and rechnicalls means 
the attachment of the heart co the furere acquisition of something cherished. 
Know chat hope cannot exist without fear just as fear cannot exist without 


hope. They are inseparable, because hope wichouc fear is False security and 


delusion, and fear wirhour hope is hopelessness and despair of che meres of 


Allah Most Eigh. 


Fear and Hope 

[Qari] Truc and praiseworthy fear hagi \ is that which cues between its 
possessor and whac Allah Most High has prohibited. If it cranscends beyond 
this, it could become hopelessness and despair, Praiseworthy hope js when à 
person performs aces of obedience chrough a lighe from Allah and anticipates 
His reward, oc when one commits a sin and chen repencs co Allah hoping for 
forgiveness, As for one who is constantly indulging in excesses and wrongdo- 
ings and isenterraimng hopes of mercy from Allah Mose High wichour doing 
good deeds, then this is a delusion, empty wishing, and false hope. 

Abi Ali al-Rawdhbari (may Alah have mercy on him? says, "Fear and 
hope are like the ove wings of a bird, it they are both balanced, chen the bird 
is stable in flight, and if there ce an imbalanec, chen it could lead the bird to its 
death, This is similar in essence to what has been related of Umar s. He said, 

“Iir is announced in che assembly oabsdluer) fon the Day of fudgment| ihat 
only one person is to enter Paradise, | would hope that [that person] is me, 
anda iz is announced char only one person will encer Hellfire, L would fear 
that that is me." Some have related that generally hope should dominate in a 
person because of che hadith qudst: "lam as My servan chinks of Me. so he 
should chink of Me as he wishes” (Bukhari, Musdive). However, others have 
said that it is better to let fear be dominant during one's vouth and healthy 
times, and hope be dominant ducing old age and illness. based on what che 
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Messenger of Allah 2 said, "None of you should dic except while holding 
good opinions about his Lord” (Afustim). [170-271] 

and belief therein. This means that all believers are equal in che belief 
char they arc all equal on the basis {as/) of knowledge, conviction, trust, etc. 
However, they are dissimilar in everything other than in the belief in them 
all, char is, believers are dissimilar as regards the conditions mentioned [i.e 
knowledge, certainty, trust, etc.], in their presence and absence and their 
increase and decrease, They are not dissimilar in their belicf with respect to 
what has to be believed, but they are with respect to their conviction and 
cerraincy [in chem]. 


[Qàri] Imam Tahawt (may Allah have mercy on him? said, "Faith is onc; 
its people are equal in ies foundation and the differential comes from fear 
{kbatwf’), God-consciousness (ruya), opposing the lower self, and upholding 
che worthier [actians]” [273] 
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Allah Most High is kind and just to His servancs: He may give many rimes 
more reward to a servant than he is entitled to out of His kindness, He may 
punish for a sin out of His justice. and He may forgive our of His generosity. 


$ 


Allah Mose High is kind and just to His servants: He may give many times 
more reward ro a servant chan he is entitled to, that is, [He gives) whatever 
the servant is entitled to according to the promise af Allah and His command. 
Allah Most High says, “Whoever brings a good deed will receive tenfold the 
like thereof” (Qur'an 6:161), The Messenger of Allāh 48 said, “All che actions 
of the son of Adam are multiplicd—good deeds are multiplied tenfold to 
seven hundred” (Mfustinn, “al-Siyam? 1945). | out of His kindness. "I his is co 
negate any sclf-entirlement [on che part of the servant], because the promise 
and command of reward is not obligatory on Allah Most High. bur rather, it 
is out of His generosity and choice [to fulfill). He may punish for a sin out 
of His justice because thar is administrarion in His own dominion, whereas 
Oppression {znim ) is administration in somebody elses dominion without 
consent, | and He may forgive our of His generosity, He sometimes forgives 
sins, whether they are minor sins or enormities and whether they have been 
repented from or not. His forgiveness of whomever He wills is generosity and 
kindness, not a right of che servant. fie (forgiveness) means the cancellation 
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af punishment from a person who should have been punished. Alih Most 
High says, "Ir is He who accepts repentance trom His scevanes and pardons 
evi] deeds" (Quen 42:25]. 


The Right of Allib to Recompeuse One Servant More than Another 

[Qiri] As for the saying of onc commentaror, "[r is noc for Allah zo give mare 
reward to one of rwo people who are equal in worship and certitude than what 
He gives to chy ther, nor co forgive one of two people who arc equal in sin 
and not the other, since there is no discrepancy in His favor and justice,’ it 
is a prs 


e error and in opposition ro the Quen and che Sonna. Morcover, it 
constitutes a judgment on Allah Most High in the realm of His predestination 
(qud? and will {irida}, which is wholly inconsistent] with His statement: 

“All bounties are in the hand of Allāh; He grants them co whom He pleases” 
{Qur'an 3:21). |245] 
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Intercession by che prophets (upon chem be peace) isa reality; and intercession 
by the Prophet z& for santul believers and tor believers guiley of enormarics 
who deserve co be punished is an established reality. The weighing of deeds 
on the Sede on the Day id fudgmeny wa rcalu s. “The Watering Pool ol the 
Prophec 53 isa reality. Seecling of accounts with good deeds between litigancs 
on the Day o£ Judganene is a ecalityz o£ thes do not possess good deeds, then 
bad deeds being cast on chem is erue and possible. Paradise and Hellfire have 
alecads been ercated and wall never cease ta exist, the wide-cyed maucns will 


never dic, and che punishmenc and reward of Allah will never end. 
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Intereson by che prophets tupun them be peace) is a cealicy; and incerces- 
sion by the Prophet <4 for sintul believers and for believers guilty of enormi- 
tics Who deserve ro be punished is an established realicy chrough the Qur'in, 
Sunna, and the consensus of the umma. Allàh Most High savs, “Who is chere 
that will intercede with Him save by His leave" (Qur'an 2:255). This verse 
establishes the right of inqurcesstan for chose who have been permitied ca 
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intercede. The Messenger of Allah 3a said, “My intercession will be for those 
guiley of enormities fram ray umma. Whoever rejects it will not receive ic^ 
The Messenger of Allah && also said, “Three types of people will intercede on 
the Day of Judgment: the prophets, chen the scholars, and then the marcycs 
(fbn Maja, “al-Zuhd? 4304). 


The intercession of the Prophet 48 
(Qazi) Further proof for this is in what Allah says: “Then will no interces- 
sion of (any) intercessors profit them” (Qur'an 74:48), che implied meaning 
(mafbam) of which is chat it will benefit the believers, and “The Day that che 
Spirit and the angels will stand forth in ranks, none shall speak except those 
who are permitted by (Allah) Most Gracious, and He will say whar is right” 
(78:38). Likewise, the scholars (tama), the friends of Allāh (aw#iya’), the 
martyrs, the destitute, the children of believers, and those patient throughout 
hardships will also be permicted co intercede chere. [277] 

Imam Abi Hanifa says in Al-Wagiyya: “The intercession of our Propher 
Muhammad 28 is a reality for all chose who are believers from among the 
people of Paradise, even if it is ane guilty of enormities."™ 


The Weighing of Deeds 

The weighing of deeds on che Scale on che Day of Judgmenr is a reality. Allah 
Most High says, “The weighing on that day is true" (Qur'an 7:8). To affirm 
the weighing (weza) on the Day of Judgment is from among the beliefs of the 
Ahl al-Sunna wa ‘l-Jam3‘a, and Allah Most High knows best its description. 
The Great Imam states in Kitdb al-Wasiyya, “The Scale isa reality, as He Most 
High says, ‘We shall set up Scales of Justice for the Day of Judgment’ (21:47), 


183 Tirmidhi, "Sifat al-Qiyama wa 'l-Raqa'iq wa’l-Wara,” 2360. This version does not contain 
the second sentence “Whoever rejects it... .” 

184 There will be many types of intercession: (1) intercession by the Messenger 33 for the 
whole of mankind [on the Day of Assembly) in hastening the reckoning and bringing about relief 
fom the lengthy standing and anxiety of waiting on that day, (2) bringing a group of believers 
into Paradise without reckoning; this type of intercession is specific to the Messenger 34 too as 
Nawawi has said, though Ibn Hajar al“Asqalani and Ibn Daqiq al-‘Id have reservations about 
that, (3) intercession for people who are deserving of Hellfire whereupon they do not cuter it. (4) 
intergessinn for rhe believers who are in Hellfire; this oae is not specific ta ehe Messenger 4) 44} 
and intercession for the elevation of a person's status in Paradise. Not even rhe Mo'razila deny 
rhis inrercession just as they do not deny che rse one (see Maydani, Sbarb al-Tabáwiyys £a and 
Sakhàwi, 4!-Qutol al- Badi" 374). 
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and the reading of the Books [of deeds] is a reality, as Allah Most High says, 
‘Read your book! Your soul suffices you this day as a reckoner against you" 


(1734). 


The Watering Pool 

The Watering Pool of the Prophet @ is a reality. The Messenger of Allah a 
said, “The size of my watering pool (ated) is a month's journey, and its sides 
are all equal. [rs water is whiter than milk, its fragrance superior to that of 
musk, and its drinking vessels number like the stars in the sky. Whoever drinks 
from ic will never experience thirst again"! 


[Qari] Imam Qurrubt** says, “They are two pools. One is before the Bridge 
(irat) and the Scale, according to the more reliable opinion. People will come 
out thirsty from their graves and will come to the pool before the Scale and 


Bridge. The other pool is in Paradise and both are called 4/-Kawthar.” [283] 


Sestling of Accounts 

Sertling of accounts with good deeds between litigants on the Day of Judgment 
is a reality; if they do not possess good deeds, chen bad deeds being cast on 
them is truc and possible. The Messenger of Allah & said, “Whoever is guilty 
of a wrong against his brother, regarding an issue of honor or something else, 
then he should expiate for it today, before [the time comes] when there will be 
no dinars or dirhams. If one possesses good deeds, they will be taken from him 
in proportion to his wrongdoings. Ifhe docs nor possess any good deeds, then 
the sins of the other person will be taken and cast on him.”'*? The Messenger 
of Allah # once asked, “Do you know who is bankrupt?” The Companions 
replied, “The bankrupt is one who has neither dirhams nor any property.” The 
Messenger of Allah 3 said, “The bankrupt one from my umma is one who 
will appear on the Day of Judgment with prayer {saéae), fasts, and zakat [as 
his deeds], but he will came having sworn ar somebody, slandered somebody, 


185 Bidkharr, "al-Rigaqr 6093 withour the words, “Its sides are all equal”; Muslim, “al-Fada'il” 
4244 with “whicer than silver" in place of “whiter chan milk.” 

186 Muhammad ibn Ahmad ibn Abi Bekr ibn Farah, Aba ‘Abdillah al-Angici al-Khazraji the 
great Maliki scholar (d. 671/1272; and author of the famous exegetic work Atami li Abkám al- 
Qur'an; this work established him as one of che greatest imams of taftin 

187 Sukhdri, “al-Rigag.” é053 without the words, "Either regarding an issue of honor or 
something else.” 
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consumed somcbody's wealth, shed the blood of somebody, and bearen up 
somebody, Each one of those people will be given [their share] from his good 
deeds. If his good deeds are exhausted before his burdens arc paid off, then 
sins from those people will be taken and cast on him, after which he will be 
cast in Hellfire” (Ahmad, “Baqi musnad al-mukchirin,” 8487). 


The Use of the Terms “True” and “Possible” 

[Qari] “True and possible,” these expressions are used [here in 42-Figh 
at-Akbar] for emphasis and their meaning is clear: “possible by reason and 
transmitted by narration.” [232] 


Paradise and Hellfire 

Paradise, abode of everlasting reward, and Hellfire, abade of everlasting pun- 
ishment, have already been crcaced/ Allah Most High says, "And vie with one 

another for forgiveness from your Lord, and for a garden whose breadth is as 

the heavens and earch, prepared for the God-fearing” (Qur'an 3:33), and He 

says, “And fear the Fire thar has been prepared for che unbelievers” (3:131). A 
past tense verb is one that indicates the occurrence of an action in atime that 

precedes the time the information is given to you. Hence, Paradise and Hell. 
fire were created before Jibril 2# conveyed to Muhammad d$ thac “[Paradise] 

has been prepared for the believers” and “[Hellfire] has been prepared for 
the unbelievers” [where the past tense z'iddat has been used]. Similarly, “We 

appoint” in the verse “That is the abode of the Hereafter; We appoint it for 
those who desire nor high-handedness in the earch, nor corruption. The good 

end is for che God-fearing” (28:83) means “We give” just asin the verse “And I 

appoint for him ample wealth” (74:12), i€. "I give him.” | and will never cease 

to exist, This means thar destruction will befall chem, but nor permanently; 
it will be remporary, because Allah Most High says, "Everything will perish 

save His countenance” (28:88). Or it means chat destruction will not befall 


138 The Muslims considered Jahm ibn Safwan ro have committed unbelief when he claimed 
that Paradise and Hellfire would come to an end. Ibn Taymiya (may Allah have mercy on him} 
also claimed that Hell would come to an end, using unestablished narrations as proof, He was 
considered to have erred ot even to have committed unbelief by some of his contemporaries like 
Tho al-Subkl, who wyore a rebuttal af his views in ALS tibdr bi Bagd' al-Janza wa ‘t-Ndr (In Con- 
siderarion of the Endurance of Paradise and Hell} among other works. Likewise, Muhammad iba 
Isma‘il al-San‘ini al-Yamani wrore Raf" al-Astdy li Ibpal Adillat al-Qa'ilin bi Fand’ al-Nár {Liking 
the Veils co Invalidare che Proofs of chc Proponents of che Extinction of Hellfire). Nàsir al-Din 
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them ac all, in which case the words of Allah “Everyching will perish save His 
councenance" (33:88? means thar every passible chang is descrugrible in izselt, 
in the sense thac possible existence taf-ujid al-pitáni? in contrast co nec- 


essary existence La£-teugpiel ab-teapibi) is like non-existence. and non-esvcntial 


continuity (alhaga al iridi? in contrast to essential continuity (a£ Pagi 


abalhar) is like destruction { fua. 


Where ss Paradise and Hellfire? 
[Qari Among other opinions, the most reliable one is that 
the Heavens. This is indicated by the words of Allah: “By che lote-cree of 


adise is in 


the ucmosr boundary, nigh unto which is the Garden of Abode” (Quran 
53z147185, and che wards of His Messenger: " [he ceiling of Paradise as the 
Throne of the Merciful” (Pionidhi, Adouad), Ocher weaker opinions exist 
which stare thar it is on che earth, or char one should retrain from making a 
judgment since only Allāh knows, As for the Hellice, it is said to be under the 
earth, oc above ir, or that one should refrain from making a judgmenr since 
8s] 

Tini Abū Hanifa says in AE e 


only Allah knows 


siyyaz “Paradise and Helldire are a real- 


icy, and chev have already been created for cheir inhabicancs, as Allàh Mosc 


High Xo» reg arding dhe bc lie: vi AT adis | that has boe n pne p arci for the 


God-fearing’ (Quran 3:5? and regarding the unbelievers, [11e]lá&re] that 
aed them tor reward 


has been prepared foc the unbeligvers (3:21). Allah er 
and punishment.” Imim Aba Hauifa also says in 4£-Hrsiyya, “The people of 
Paradise will be forever in Paradi 


ind che people of Hellfire will be forever 
in Hellfire, as Allàh Most High savs regarding che believers, "Such arc cighrful 
owners of the Garden, They will abide therein forever’ (2:825 and regarding 
the unbelievers, He says, Such are rightful owners of che Fire. They will abide 


therein Forever" {z8r 


al-Albàui published this work and did aot negare the axtribatian ef this opinioa to lbn Taymiya. 
Iris possible. though. thar Jon Taymiya may have repented from chis opinion toward rhe edid of 
his Life. by rhe will of Allāh (AT-Tarlig ad-Mavasstr 223). [bn Abi 'l- E22 in his commentary on the 
Tabáwiyya wrougly presents it as aa alternative view of a "group" af the stla and bpataf without 
stating Thar ic is Ibn Taymiya vr Ibn al-Qaysim al-[awzivya from whom it originated, though 
Albàni rejects it by stating chat che view has noc been reported from any of che sahi” (see Shari 
al Agina af Tabtwiy ya 24]. 
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The Bridge 

[Qari] The Prophet & said, “Verily che Bridge is a causeway laid out on the 

back of Hellfire { jahannam), thinner than a hair and sharper than a sword." 
In another report, it states, “The believers pass over ir like the blink of an eye, 
or like a flash of lightening, or like a bird, or like a high-pedigree horse, or a 

camel, so chere will be one passing over it safe and sound, and one crossing 

it after being poked and grazed, and one gathered up in Hellfire” (Bukhari, 
Muslim). [286] 


The Wide-Eyed Maidens of Paradise and Allah's Reward and Punishment 
The wide-cyed maidens will never dic/ chat is, chey will never become non- 
existent. It is reported from “Ali thar the Messenger of Allah ® said, 
“There will be a gathering af wide-eyed maidens in Paradise. They will raise 
their voices with a sound unlike anything the creation would have ever heard. 
They will say, ‘We are che ever remaining ones; we wili never perish. We ace 
the tender oncs; we will never become wretched. We arc the satisfied ones; 
we will never become angry. Glad tidings to the one who is for us and we for 
them” (Tirmidhi, "Sifat al-Janna? 2488). | and the punishment and reward 
of Allah will never end. Allah Most High says, “And in the chastisemenc they 
shall dwell forever” (Qur'an 5:80), and He says, “And those who believe and 
do decds of righteousness, We shall admit them to gardens underneath which 
rivers flow, thercin dwelling forever and ever; the promise of Allah in truth” 
(4:122). The verses and hadirhs regarding rhe inhabirants of Paradise and che 
inhabitants of Hellfire living forever and cver are numerous. 
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Allah Most High guides aright whom He wills, out of His generosity; and 
leaves to stray whom He wills, wich justice. His leavi ng a person co stray is 
His forsaking him, and the explanation of 44/db/an (forsaking) is that He not 
grant a servant divine guidance coward what pleases Him: rhis is justice on 
His part. Likewise is [His] punishing the forsaken for disobedience. 

It is not permissible for us to state chat Satan takes away faith from a faithful 
servant by force or compulsion, We srate instead thar the servanr abandons 
his faith, and chen Satan takes it away from him. 


Allah Most High guides aright whom He wills, out of His generosity; and 
leaves to stray whom He wills, with justice. His leaving a person to stray is 
His forsaking him, and the explanation of £bidh/án (forsaking) is thar He 
not grant a servant divine guidance toward whar pleases Him: this is justice 
on His part. Likewise is [His} punishing the forsaken for disobedience: chat 
is, this is just. There is no oppression in it, because Allah Most High is not an 
oppressor by forsaking [a person] or by punishing the forsaken one for [his] 
sin, because oppression (ziéz} means to place something out of its rightful 
place, whereas Allah Most High administers in His own dominion, not in 
another's dominion. The Great [mam has defined Allah's ida! (leaving some- 
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body to stray) as &bidblan, and has explained &bidblan as His not granting a 
servant izwfig (divine guidance) toward that which pleases Him. Therefore, 
bidáya (guidance) here means zawfig, i.e., to make the means in accordance 
with bliss and virtuc. 


[Qari] Allah says, " The onc whom Allah (in His plan) wills to guide, He 
opens his breast to Islam” (Qur'an 6:125); that is, He expands his breast and 
illuminates it for divine oneness, The sign of this is the servant's turning coward 
the eternal abode, withdrawing from the deceptive abode, and achieving a 
readiness for death before its arrival (“bd al-Razzdq, Ibn Abi Hatin). [291] 


Ic is not permissible for us co state that Saran takes away faith, the affirmation 
and conviction, from a faithful servant by force or compulsion, because the 
aim of Saran by raking away che faith of a person is to have him punished. 
Hence, employing force or compulsion would not fulfill this aim, because 
a believer is not punishable if he is forced into having his faith taken away. 
Satan, therefore, does not take it by force. We state instead chat che servant 
abandons his faith, and then Satan rakes it away from him, because if Satan 
takes it away before the servanr abandons it [himself |, ic would mean that 
Allah Most High forces the servant inco unbelief: And we have learned thar 
Allah Most High does not create unbelief in a servants heart without che 
servants own preference and liking for ic. 
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ESCHATOLOGICAL REALITIES 
OF THE GRAVE 
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Questioning by Munkar and Nakir is a reality and occurs in che grave. The 
returning of che soul to the body in one’s grave is a reality. The constricting 
of che grave and punishment chercin is a reality befalling all unbelievers, and 
arealicy and possibility in che case of some disobedient believers. 


$ 


The Intermediate Realm and the Hereafter 

[Qart] The shaykh of our shaykhs, Imam Suyüti, has compiled the narrations 
regarding the affairs of the intermediate realm (barzakh) and chc Hereafter 
in his two works, Sharp al-Sudür fi Abwal al-Qub&r (The Expanding of the 
Breasts on the States of the Grave) and AF-Budgr at-Sapira fi Abwal al-dkhiva 
{The Unveiled Moons on the States of che Hercafter); You should refer co 
these books tf you wish co understand these matters and remove all conflict 
trom your mind, 

Among the general proofs [dealing with punishment in the inteemediate 
realtn] is, “In front of the Fire will they be brought, morning and evening" 
{Qur'an 40:44); thar is, morning and night prior to the Resurrection, and 
this will be in the grave as is said, "And on the day that judgment will be 
established: “Cast the people of Pharaoh into the severest penalty!” (40:46). 
The meaning of their being brought in front of rhe Fire is thar chey will be 
burned in it until che Day of Judgment and this | punishment? will afflict their 
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souls (arwab). Likewise, another verse says, "And verily We make chem raste 
the lowet punishment before the greater" (32:21). [293] 


Questioning by Munkar and Nakir is a reality and occurs in the grave. The 
returning of the soul co the body in one's grave is à reality. "Ihe constricting 
of the grave and punishmenr thercin is a reality befalling all unbelievers, and 
a reality and possibility in the case of some disobedient believers. Menkar 
is a passive participle (#zaf i), and Nakir on the pattern of fa conveys the 
meaning of the passive participle. These angels have been given chese names 
because the deceased will not recognize them and will not have seen their forms 
[before]. In A/-Sibáb ic states that Munkar and Nakir ace the names of rwo 
angels. it is related in A4/-Masabib from Abū Hurayra æ that the Messenger 
of Allah & said, “When the deceased is buried, two blue [eyed] dack angels 
approach him, One of them is called Munkar and the other Nakir, They ask 
him, ‘Whar did you used zo say about chis man?’ [i.e che Messenger of Allah 
2]. If che deceased is a believer, he will reply, ‘He is the servant of Allah and 
His Messenger. I restify thar chere is no one worthy of worship bur Allah and 
Muhammad is His Messenger. They will then say, “We knew you would say 
that. His grave is then expanded sevenzy-by-seventy cubits and lit up for him, 
and he is told to sleep. Hc asks them to go back to his houschold and inform 
them [of his stace]. They instruct him to sleep—sleep like a bridegroom 
who is not awakened but by the most beloved person to him of his house- 
hold—until Allah Most High will raise him from his sleeping place. And if 
the deceased is a hypocrite or an unbeliever, he will answer, ‘I used to hear 
people saying something, and I said the same. 1 do not know. The angels say 
to him, “We knew you would say that, The ground is ordered to contract so 
that ic contracts upon him. His ribs become interlocked, and he remains in 
the grave in punishment, until Allah Most High raises him from this resting 
place” (Tirmidhi, "al-Jana'iz? 991). 


(Qari) This tightening in rhe grave is a reality and occurs even to the complete 
believer. However, [for che believer] the earth is initially tight, and chen Allāh 
Most High causes it to expand and widen as far as the person's eye can see. 
Some have said that for the believer, ic will feel like a compassionate mother’s 
embrace when her son returns from a long journey. [223] 

Imam Abt Hanifa says in Al-H4siyya: “We declare char che punishment 
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in the grave is certain to occur, and the questioning by Munkar and Nakir is 
a reality because of hadiths that have been transmitted,” 


Life in the Grave 

[Qari] The scholars of the cruch ate in agreement that Allah Most High cre- 
ates in rhe dead person a small component of life in the grave by which he can 
expetience pain or pleasure. However, they have disagreed as to whether or 
nor che spirit (rh) is actually recurned to the body. The position transmitted 
from Abū Hanifa is of refraining from making a judgment, except char here, 
his statement indicates that it is returned, because answering the angels is a 
purposeful action and cannot be imagined without the spirit. Some have said 
ic is imaginable: do you not see chat the spirit of a sleeping person leaves the 
body and remains associated with it such that a person still experiences pain 
and pleasure? [294? 


The Spirit (Rab) 

[Qari] There is difference of opinion as to che reality of the spirit (ra). It has 

been said thar ir is a subtle body chat is intricately infused wich che flesh just 

as water permeates a fresh stick, and Allah has established 2 systcm by which 

life continues as longas the spirit resides within che body. [Conversely,] death 

takes over when it separates from the body. A group from among the Ahl al- 
Sunna wa ‘[-Jama‘a have described it as a substance flowing through the body 

just as rose water flows within the rose. This does not necessarily contradict 

what Allah says, “Say, che spiric is by command of my Lord, and you are not 

given anything of knowledge buc a little” (Qur'an 17:85), for all commands 

belong to Allah; or chat speaking of the genus of che spirit in general cerms is 

part of the ttle knowledge given, although the stronger and superior position 

is that its knowledge be completely consigned co Allah. This is the opinion of 
the majority of the Ahl al-Sunna wa 'I-Jama'a. [298] 


Imam Aba Hanifa says in 4/-Hastypa: “We declare that Allàh Most High will 
revive these souls after death and resurrect chem on a Day whose length is fifty 
thousand ycars for repayment and reward and co pay off the rights owed, as He 
Most High says, ‘Allah will raise up all who are in the graves” (Qur'in 22:7). 
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EXPRESSING THE ATTRIBUTES OF ALLAH 
IN OTHER THAN ARABIC 
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It is permissible to express all the attribures of Allah Most High that the 
scholars have expressed in Persian, with the exception of hand in Persian. It 
is permissible to say ra honda (che Countenance of God) Most Mighty and 


Majestic without any comparison or modaliry. 


L 


It is permissible to express all che attributes of Allah Most High that the 

scholars have expressed in Persian, thar is, in any language other than Arabic. 
Likewise, it is permissible co express all other terms the scholars have expressed 

in other languages concerning the names of Allah Most High. Hence, ic is 

permissible to say buddy ta'ala tawánast (God Most High is the All-power- 
fal). | with the exceprion of hand in Persian, chat is, in non-Arabic, Hence, 
it is not permissible to say daste kbuda (the Hand of God) [in Persian]. Ie is 

permissible to say nite khuda (the Countenance of God) Mose Mighty and 

Majestic withour any comparison or modality,» 


189 Ix seems as if there were negarive or problematic connotations with using the translated 
term for hand ia Persian, dasr and thus che prohibition of rhe term in thar language. Shahrastini 
wrires thar it was out of greater scrupulousness on the part of some of the predecessors that they 
would avoid translating such terms into Persian (Af-Milat wa -Nihal 1:16). Tals is not necessarily 
the case with the English language. Employing translations of such terms in any language will be 
governed by the usage of scholars fluent in that language as Imam Abi Hanifa has indicared, See 
also Bayadi's /sbárar al-Mardms 190—-t91. The phrase "with the exception of hand in Persian" and 


199 


AL-FIQH AL-AKBAR 


[Qari] What is understood from this is thar it is permissible for che scholars 
[of other languages] and others co express the attributes of Allah [in those 
languages] by mentioning, for instance, the hand ( yad) according to the way 
they have been revealed [in che rexes, while specifically avoiding anthropo- 
morphic interpretation or insinuation]. [301] 


the next sentence above is found it che manuseriprs of AI-Frgb al-Akbar we consulted with the 
exception af MS Azhar 2796-135. 


THE CLOSENESS AND DISTANCE 
OF A PERSON TO ALLAH MOST HIGH 
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The closeness and distance of Allah is not in terms of lon gand short distances: 

rather, it is in terms of honor and humiliation, The obedient is close co Him 
without description, and the disobedient is far from Him without description. 
Closeness, distance, and turning toward are applied to a servant who converses 
intimately with Allah. Likewise without modality are the servants closeness 
to Allah in Paradise and his standing before Him, 


* 


The closeness and distance of Allah, char is, che closeness of a servant co Allah 
Mosr High and his distance from Allah Most High, is noc in terms of long 
and short distances: because closeness and distance in chose terms can only be 
imagined in a possible [or created] thing (ssumzkin) and in something which 
is spatial (ssuitabayyiz) in a particular place or direction, bur Allah Most 
High is transcendent of place, confines, and direction, because He is neither 
substance ( jawbar) nor accident (rad). | rather, it is in terms of honor and 
humiliation," chat is, the closeness of a servant to Allah Most High signifies 


190 This past of the rexs appears such in 4t-Figh al-Akbay, in all che printed editians and manu- 
scripts af Al-Figh al-Akbar, and Maghnisawi's commentary. However, there are slight differences 
in all editions and manuscripts of Qàri's commentary, which read "And neither (wa lå) in terms of 
honor and humiliation, but (watákin) the obedient is close to Him without descriprion. , ." in place 
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his having honor and perfection, and the distance of a servant from Ailàh 
signifies his being humiliated and imperfect. Using closeness for honor and 
distance for humiliation is a metaphor that employs cause in place of the 
effect [since being close co Allah is a cause for honor and farness from Him is 
a cause for humiliation]. The obedient is close to Him without descriprion/ 
His closeness to Allah Most High is notin terms of the [physical] shortness of 
distance or direction, | and the disobedient is far from Him without descrip- 
tion. His distance from Allah Most High is not in terms of the [physical] 
length of distance or direction, Closeness, distance, and turning toward ate 
applied to a servant who converses intimately with Allah, that is, applied co a 
servant who is submissive to Allah and who carnestly entrcats Him; they arc 
not applied ro Allah Most High. Do you not see thar closeness and farness 
is defined as honor and humiliation, whereas Allah Mast High is closer to 
a servant than his jugular vein? Likewise without modality are the servant's 
closeness to Allah in Paradise and his standing before Him, thar is, this docs 
not carry its apparent meaning, but is onc of the atnbiguities (rutashabihat). 
Imim Ghazili states, “Closeness to and distance from Allah Most High are 
attributes of animals and beasts. To imbuc oneself with noble character, which 
is che divine character, is in fact closeness in description, nat place [i.c,, physical 
closeness]. One who is not close but then becomes close is transformed from 
a state of wretchedness to bliss, by virtue of his good deeds." 


of “Rather, it is in ceems of honor and humiliation, The obedient is clase co Him withour. . ^" as jt 
is here. Qàrl's comments on chis cere are: "And neither in rerms of honor and humiliation, char is, 
they cannot be interpreted in che meaning of honor and favor and humiliation and degradation, 
for this is an interpretation in che realm of the people of knowledge (ab! alirfán], whereas the 
Great bmam has kepe it with certainty of che ambiguous marters (matashabibat). This is why he 
says, "but che obedient is close to Him without description. . " (Minah al-Rawd at-Azhar 103). 

It is difficult ro say which is the more authentic rendering, since one cannot be dismissed over 
the other as being incorrect; they both express sound positions, Furthermore, both negate the 
literal meaning of closeness and distance. However, where one goes an to negate a possible meta- 
phorical interpretation, the other seeks to establish it. Based on Qürís commentary of the passage 
und the general methodology of che Imam when dealing with the attributes of Allah being that of 
compkte consignment (tafivid), it could be said that the rendering in Qict’s edition may be closer 
to accuracy, This however is not supported by the rendering in the independent manuscripts of 

AtL-Figh al-Akbar. And Allah knows best. 

t91 This final pars, "Is transformed from a stare of wrerchedness to bliss through the vireuc of 

his good deeds,” is only found in the published edition and nex in any of the manuscripts. 
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The Qur'an has heen revealed upon che Messenger o£ Allah = and written 
in teses. The verses of the Quran. in that they are the speech of Allah Most 
High, are all equal in virtue and exaltedness, except char some possess boch} 
the virtue of [theic! mention along with the virtue af what is mentioned [in 
them, ix., cheir ubjecr macter}, such as the “Lhrone Verse, which deals with the 
exaltedness, sublimity, and attributes of Allah Mast High; therefore, the two 
virtucs acc combined in ir— char of being mentioned and chat of ics content. 
Some verses possess only virtue of being mentioned, such as the stories of the 
unbelievers, which have no virtue in cheir concenc (namely che unbelievers). 
Similarly. che names and atcributes [of Allah Most High] are all equal in 


exaltedness and sartug, withour any ditterence beeween chem. 


& 


The Qur'an has been revealed upon che Messenger of AIL 28 and written 
in texts. The verses of che Quran, in that chey are the speech of Allàh Most 
High. are all equal in virtue and exaltedness? The Messenger of Allah 4 said. 
"The superiority of the speech of Allàh Most High over all other speech is like 
the superiority of Allah Most High over 1 lis creacion” (Tiraidhi, " Fada'il al- 
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Qur'n; 2850). All the verses of che Qur'an are equal in their virtue. Hence, che 
superiority of the speech of Allah Most High over all other speech is like che 
superiority of Allah Most High over His creation. | except that some possess 
[both] the vittuc of [their] mention along with the virtue of what is mentioned 
[in them, i.c., their subject matter], such as the Throne Verse, which deals with 
the exaltedness, sublimity, and attributes of Allah Most High; therefore, the 
two virtues are combined in ic—that of being mentioned and chat of its con- 
tent, which is abour Allah Most High, His attributes and names. The verses 
in which the prophets and the friends of Allah (atwdiya') are mentioned are 
similar in chat they also possess rwo virtues. Some verses possess only virtue of 
being mentioned, such as the stories of the unbelievers, which have no virtue 
in their content (namely the unbelievers). They possess the virtue of being in 
the Qur'an, because it is the speech of Allah and not their speech. 

Similarly, the names and attributes [of Allah Most High] are all equal in 
exaltcdness and virtue, without any difference between them, that is, there 
are no differences between the [various} names of Allah and there are no dif- 
ferences between che [various] atcribuces of Allah. They are all equal in their 
exaltedness and vittue, which they possess by merit of their being the names 
and attributes of Allah, and their being neither Him Himself nor anything 
extraneous to Him. Imam Ghazali (may Allah have mercy on him) states, 

“Know that this name—Allah—is the greatest of the ninety-nine names, 
because it is indicative of His essence, inclusive of che divine attributes. Also, it 
is the most specific name, since it cannot be attributed ro anybody else neither 
in its real meaning nor metaphorically. In contrast, all che orher names are 
sometimes attributed co others, c.g., che Powerful (a£-quidir), the Knowledge- 
able (af fim), and the Merciful (aL-rabim), and che resi"? 


[Qari] This does not negate the fact that some of the names and attributes 


igz The complete statement of Gharali from his Al-Afagjad alAia ft Ma‘dni Asma’ Allah 
al-Humd |s as follows: "As for hls saying ‘Allah, it is the name for the True Existent, the One who 
Unites the divine attributes, is characterized by the attributes of Lordship, and is unique in true 
existence..., Know that this name is the greatest of the ninety-nine names, because itis indicative of 
the essence that unifies all the divine attributes, so that none of them are lefi our, Canversely, each of 
the remaining names only refer «o a single attribute: knowledge, power, agency, and the rest. "Allàh* 
is che most specific of the names as no one uses ir for anyone orher than Him, neither literally nor 
metaphorically; che rest of che names may be used ro designare other than He, asin, ‘the powerful? 
‘the knowing, ‘the merciful; and the rest. So because of these two reasons, ic seems thar this name 
is che greatesc of these names.” See Ghazali, The Ninety Nine Beautiful Names of God 51. 
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are greater than others, based upon what has been firmly established in the 
hadith regarding the superiority of the Greatest Name of Allah (ist af-2 zarm), 
And Allah knows best. [3063 


Understanding Good and Evil Through Reason 

[Qàri] Hakim al-Shahid relates in his Mien taga that Abū Hanifa said, “There 
is na excuse for anyone to be ignorant of his Creator because of what he sees of 
the creation of the heavens and earth and his own self” He also said, "If Allah 
Most High had nor sent a messenger, it would still have been obligatory tor 
created beings to recognize Him through their intellect and reason (agi). 

The difference between us and the Mu'tazila who hold char good and 
ugliness is known through reason is what Ustadh Abü Manyür al-Mituridi 
and the general consensus of Samargandi scholars (may Allah have mercy on 
them} have explained. They say that, according to the Muttazilis, if reason 
perceives some goodness or ugliness, then chat in itself obligates Allah and 
His servants to judge accordingly, However, according to us, the one who 
necessitates servants to judge something as good or ugly is Allah Most High, 
and according to the agreement of the Ahl al-Sunna wa ‘lJama‘a, nothing 
is made binding upon Allah. For us, reason (24/) is a means by which these 
judgments are made known to us, that is, by Allah revealing to it the good 
and ugliness found tn an action. 

Then the difference between us [the Maruridis| and the Ash‘aris |in 
this matter] is that they say chac none of the rulings of Allah can be known 
except through the coming of a prophet. We say that some rulings can be 
known without che aid of a propher. ‘This is done by Allah Most High creat- 
ing knowledge of them in His servants, sometimes not even requiring that 
they strive to acquire (£5) [this knowtedgc]. Such rulings would include 
the obligation co believe in a prophet and the prohibition of harmful lying: 
at other times, He requires acquisition through contemplation and thought. 
We say, however, that most rulings cannot be known except through the Book 
lof Allah] oc a prophec. 

The Imams of Bukhara. on the other hand, held that belief does nor 
become obligatory, nor does disbelicf become prohibited until Alláh has 
sent a prophet; this is similar to what the Ash‘acis believe. They interpret the 
narration from Aba Hanifa above as indicating the lack of excuse for unbelief 
affer the sending of a prophet. 
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Ibn al-Humām says that one may take Aba Hanifa’s use of the term 
"obligarory" (zedjib) in the above quote as “recommended” ( yanbaghbi) and 
not to mean that one would be punished if one did not recognize Allah in 
the absence of a prophet. If onc takes it in this sense, the [mam’s sratement 
does not conflict with the statement of Allah in che Qur'an: "And We will not 
punish until We send a prophet.” (17:15), nor is therc a need then to interpret 
the punishment mentioned in the verse as a punishment of this world, ot 
subscribe co another interpretation. 

Ibn al-Hutnàm also says that the end result of the difference between these 
opinions ts seen clearly in how a person who does not receive the message 
of any prophet and does not believe in Allah before he dics is judged. The 
Mu‘tazila and the first group of the Hanafis hold that he dwells in Hellfire 
for eternity, as opposed to the Ash'aris and the second group of Hanafis [che 
Tmams of Bukhara]. Subsequently, the latter group question the validity of 
a persons faith: if he is nor responsible for faith but happens to believe in 
the oneness of Allah, is his faith valid? Meaning, is he rewarded for it in che 
Hereafter? According to the Hanafis [in chis group], he is, just as the belief of 
a child who comprehends the meaning of Islam and accountability (2284) is 
valid. An opinion related from the Shafi scholar Abu 'l-Kharràb is that chis 
type of belief is not accepted, just as the belief of a child who has not reached 
maturity is not accepted. This is according to the preponderant opinion in 
their school [ie., Shafi't school], which is diferent from the opinion of the 
other three schools, since the Prophet £ invited ‘Ali .te ro Islam [when he 
was still a child] and he accepted; iz is also contrary to the consensus that his 
devotions like prayer, fasting, ctc., were valid. [306-308] 


Making One Respansible Quer What One Has no Power 

[Qari] Imam Ghazilt says, "It is conceivable for Allah Most High to hold His 

servants responsible over that which they have no power, contrary to the posi- 
tion of che Mu'razila. Iit were not permissible, it would have been impossible 
[and meaningless] to ask for protection from it as in the Holy Qur'an: ‘Our 

Lord! Lay not on us a burden greater than we have strength to beat’ (1:286). 
Also, Allah Most High declared that Aba Jahl would never believe in che 

Prophet 35, while at the same rime, he is commanded ro believe in everything 
that the Prophet #8 teaches, including that he [Aba Jah?) will never believe 

in him. So how is he to believe in the face chat he will never believe? This is 
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a paradox." Others have also mentioned this point, but concerning Abū 
I ahab.'* [309] This is che Ash/ari opinion. 

The Maturidi opinion is that it is not permissible to hold one responsibly 
tor whar onc docs not have the ability to do, because Allah says, "On no soul 
docs Allah place a burden greater chan it can bear” (2:286). Though Imam 
Ash'ari allowed it [hypothetically], there isa difference of opinion among the 
Ash'aris as ro whether ir ever occurred, The most correct opinion is chac it did 
nor. The meaning of holding someone responsible for that over which he has 
no ability is to make one responsible for what is beyond human ability, Jike 
holding a blind person responsible for sight, or a chronically disabled person 
for walking, in such a way that he is rewarded for doing it and punished for not 
doing ic. As far as accountability for what is impossible due to other reasons 
[and not intrinsically impossible] like che belief of thase whom Ailah knows 
[in His erernal knowledge] will not become believers like Pharaoh, Abt Jahl, 
Abit Lahab, and all other unbelievers who dic on unbelief, all scholars agree 
char ic is possible for ic co legally occur. So as far as the verse: "Our Lord! Lay 
not on usa burden greater than we have strength to bear” (2:286) is concerned, 
it is [according ro che Macuridis] a prayer of refuge from being [physically] 
burdened with whar one cannot bear, and not from its |legal] accountability; 
according to us [ Maruridis!, it is permissible foc Allah co burden someone co 
lift a mountain chat one cannot, such chat itt be placed on one, causing one co 
be killed, bur it is not permissible ca make one accountable for lifting ic, such 
chat if he did so he would be rewarded and i£ not, chen he would be punished. 
‘Lheretore, chere is no doubt on the validity of seeking refuge from it through 
che words of Allah: "Our Lord! Lay not on us a burden..." [400] 


193 And thus it is asking Abd Jahl for more than he is able ¢o du- Of course, since Allah has 
eternal knowledge, He was foretelling che fact that Abii Jahl would never become a Muslim, not 
that He compelled him nor to believe, 

194 This is more appropriate since chapter aaa of the Qur'an {Surat al-Masad ) announceal his 
and his wife's condemnation, 
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[The Prophets uncle and ‘Ali's father, Abū Talib, died an unbeliever.} Qasim, 


196 There is some confusion regarding the text of AI-Figb af-Akbar at this point, There are 
three separate starements found, some of which ace mentioned in same editions but not in others. 
They ase as follows: (1) "The Messenger of Allah && died on faith.” (3) "The Prophet's uncle and 
‘Ali's father, Abü Talib, died an unbeliever” and (3) " The parents of che Messenger of Allah died 
on unbelief (al-kuf*)^ As far as the First statement is concerned, it is found in all the published 
versions of Minah al- Ratwd al-Azhar co which I had access, and also in all six of the manuscripts 
from Al-Maktaba al-Azhaciyya. In most of the manuscriprs. it is not placed or highlighted as pact af 
Ab Figh al-Akbar itself as it isin che published editions, but mentioned by Qari in his commentary 
with the words: "In one edition, [it states...) after which, he goes on ro explain chat this statement 
w nat foundin the original of any commentary since the point is clear in terms of its purport, and 
there i$ no need ta mention t because of the lofty position of the Messenger of Allah 3., He then 
provides same possible reasons for its anclusion if one assumes hat it is a parc of Al: Figh al Akbar. 
Furthermore, it as not found in any of the nine manuscripts of Maghnisawi's commentary in my 
pussessiun, nor i at published versions. nor in any of the three manuscripts of Af-Figh al-Akbar 
itself. For thas zeasun, t hus been left vat iu this edition, too. 

As far as the second statement 35 consecued, 1t as found in all published editions and manu- 
scripts of 41-Figh al-Akbar and its commentaries, with the exception of the two published edi- 
tions of Maghnisawi's commentary. This statement has heen included in this edition alung with 
Maghnisawi's brief comment. 

The third starement is very problematic. Although, it has nor been included in any of the 
published editions of Al-Figh al-Akbar and its commentaries, wich che exception of 4l- Qawl al- 
Fasl, it is found in some form or the orher in nearly all the manuscriprs available to me. Shaykh 
Gháwji's published edition does include it as part of Qàri's commenrary in brackets. One of the 
manuscripts of chis commentary (MS. 2743) adds, “or chey died on fitra (primordial nature)" 
after ic, and one of the manuscripts of 4l-Figh sl-Akbar (MS. $844) has the ward "al-jabiliyya" 
(ignorance) in place of 'af-&ujr." Another manuscripr of Maghnisawi's commentary (MS. 41174) 
has what seems like "at-kufz" crossed ont and "al-firra" (nacural disposition) written after it. No 
doubt sive Qàri commented on it and also initially took the path that he did of considering the 
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Tahir, and ibrahim were the suns of the Messenger of Alfah 4, and Fátima, 
Ruqayya, Zaynab, and Umm Kulthüm were al] his daughters. 


E 


The Prophet's uncle and "Alis farher, Aba ‘Talib, died an unbeliever/9* This is 
a rebutzal of those who say he died on faich, and they are che Rawatid. 


parengs of dhe Messenger S to be unbelievers (he reverted Érorn this opinion later as hi, 
m his commentary ef Qadi "Hyag's Al-Shifa 1:601), he considered x part al the uriginal. 
Zahid al. Kawthar stcongly deies che authentigary of this statement heng Icom Abu Hanita and 
expresses hope that someone wouht republish rhe work afer comparing the manuscrprs of che 
Library of Egypt with chose ar che Library of Arif Hikmat in Madina Munawwara, which he 
considers co be the most authentic and reliable. 

In his incroduction so che five bouks of the liam, X awthati wrises, "In some of chose manuscripts. 
it states, ‘The parents of the Prophes > died on the fitra, and che word al-fifme is easily altered to 
al-kaji im the Kafe sceipt. However. in che majoricy of the manuscripts, it is má maid ‘ala -kufi 
“They did not die on unbelief’... Hàñz Muhammad al-Mustadi al- Zabidi, the commentator of che 
1byd' and Qnis says itt his treatise Al-Intisdr fi Wüliday al-Nabtyy ai-Mukhtir (Support for the 
Parents of the Chosen Prophet), "When the copyist saw a repetition of che word mad in end mát 
ive} he took one of them to be superfluous and removed it, after which this incorrect rendering 
became wile spread. The proof for this is the context itself, for the parents and Abo Talib had 
both been ia the sume state, then che linàrn would have placed all three of chem together in one 
senenge with a single judgment and not in two scpazaté sentences [as is the case here]: This is a 
well-founded opinion fram Hil al«Zabidi, except that he had not seen the edition that cu 
the wards må mrá but had quoted it from someone who had" Kawthari then says, 
Praise to Allah, have seen it with the wotds md mát in twu manuscripts in the Library of Egy pt 
just as a friend of sni has seen the words sud matà and sela -fitar iv two old manes riprs in the 
libraz y of Shaykh al-[shie 'A cit Hikmar. “Ali al-Qàri based his commentary on the incotrect ver- 
sim and acted unedacally (cay Allah forgive hymn" (Kawthari 7-8). 

Among the manuscripts ] have, MS. 24434, written in 3340/1737, Contains some comments and 
notes in its margins wricten by at “Umar ibn Mustafa al-Amidi al-Diyárbakri, who happens zo be 
one of the main students of Zabidi. He wrres chat coward che end of che ‘Abbasid era in $00/t205, 
the issue cegacding the parents of Alláh's Messenger came up, which led ro a great difference of 
opinion. Same said the same as what Qari said ani others apposed the positon, Lhis controversy 
over the words vf the Jeaim perturbed the Caliph greatly and sa he sent people to research every 
edition of the work they could find in libraries and in private collections. "Ihey came across a 
Inanuseript written by the third [Etaziafi] loam (Muhammad a! Shaybáni | which had been read in 
Front ofthe Irnám (Abo Hanifa, in the presence of the cest oF che glass, Ic contained the follow ug, 
statement: "The parents af the Messenger of Allàh 2 cad not die (mà mata) on belief (at-kif7;7 
“Lhe Caliph atso sent sorneone tn Kata, where he found another edicion alsa conraining the same 
words; they ileeaned the Kitan work ta he the correct version and cectified thete copies.” Diyarbakri 
meatians the same porat chat Zibidi made regarding tbe Skclihurud of a copyiss greus given that 
many copyisis were unlearned (in religeous sciences} and could Jave thought the md was à Mzay 
word and removed it. He then says, “Whar! haee written is vaffect, ] have shown it co rav shaykh, 
liegelord, and master Abu 'l-Fayd Muhammad al-Museada.” And Ailih knows best. ] have left chis 
statement out in chis edicion following the majority of che published editions of chis work. 

196 Regarding the belief of the parents of the Messenger of Allah +8, Mulla Ali al-Qàri (may 


ned 
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[Qari] It is related that when Abū Talib was near to death, che Messenger of 
Allah && went to him and found Aba Jahl and his ilk by him. The Messenger 
æ said, “Uncle, say a formula {kalima} by which [ can argue for you in the 
court of Allah.” Aba Jahl said ro him, "Arc you turning away from the religion 
of ‘Abd al-Murralib?" This went on until Abù Talib declared as a final stare- 
ment, "Lam on the religion of ‘Abd al-Muttalib, and refused to say, “There is 


Allah have mercy on him) for a period held chac they were in che Hellfire. He wrote a bookler on 
this issue and also expressed the saroe opinion in his commentary on Al-Figh al-Akbar. However, 
he later changed his position, as can be seen from his statement in his commentary of Qadi‘tyad’s 
Al-Shifa’ which he compleied in 1011/1602, three years before his death, There, he says, "As for the 
religion of the parents of Allah's Messenger $, chere are many opinions. The most correct one is 
that they were believers according ro che consensus of che greatest of the scholars, mentioned by 
Suyüti (d. 911/1505) in his three books.” He goes on to say, “As far as what they havc mentioned 
regarding his bringing them back to life (and their testifying to his prophethoud ], the most correct 
opinion according to the majority of trustworthy scholars and as also mentioned by Suyuri in his 
three works, is that it did happen (Sharh al-Shifa" 1:601). (AI-Ta'lig al-Muyastar 1$) 

There are actually a few upinions on this issue, based on che various hadichs that have heen 
related about it, According to some hadiths, rhe Messenger of AJ]ah 9 said char they will be in che 
Hellfire, or that he was prohibited from secklng forgiveness for them, Ver there are orher hadiths 
which say that his ancestry was always through the honorable institution of marrlage and never out 
of wedlock through immorality; some weaker narrations say thar he s& brought them back ro life, 
and they declared their beltefin him. Given these various reports, there is quite a bit of canfusion 
on this matter, Since they died during the time of che cessation of prophethood (zaman al-fatra), 
the judgment regarding the people of rhar time according ro the Ash'aris is chat they are considered 
excused and are not accountable for faith because no prophet was sent to them, Accordingly, they 
will be saved. However, it is a more difficult issue wich the Maturidis, as Ibn ‘Abidin al-Shami 
relates by saying, “If they died before having the time co reflect (on what is around them and the 
universe] and rhey did not make g(conscious] decision to believe or to disbelieve, then there is no 
punishment upon them, as oppused to a scenati where they did disbelieve during this time or did 
noc make any decision to believe or disbelieve after having had the time to reflect, The scholars of 
Bukhara among che Maruridis have agreed with the Ash'aris on this matter. They have essentially 
interpreted the opinion of Aba Hanifa (see "Understanding Good and Evil Through Reason" 
above) as pertaining to a person remaining unaware of Allah even after the coming of à propher. 
Ibn al-Humüm also adopted this opinion in his Tabriz, However, this applies to the one who did 
ner die having conscious disbelief, for Nawawi and Fakhr al-Rizi [both Ash‘aris] have clarified 
thar those who died as polytheists before the coming of rhe Prophet $, willbe in rhe Hellfire” Ibn 

‘Abidin theu says that the difference af aplnion is therefore regarding those wha were nor polythe- 
ists bor remained indifferent (ghafla) to such beliefs, or those who gained guidance through their 
Ingellece and rook up monotheism, like Quas ibn Sa‘ida and Zayd ibn ‘Amr ibn Tufayl. In rhe end, 
he says that "iris our good thought in Allah that the parents of che Prophec 4 were from among 
these two groups” and chus saved. Ibn ‘Abidin then concludes with a very important point: "To 
summarize, as some of che specialiscs have said, it is nor appropriate to discuss chis issue except 
with che utmost respectand due decorum. Moreover, it is not from among those marters ignorance 
from which would be harmful or chat one will be questioned abour in the grave or on the Day 
of Judgmenc. Therefore, guarding onc's tongue from speaking about the issue in any way except 
favorably is the best and safest course" (Radd al-Maubtár 2:346). In sum, it is best co avoid making 
any judgment on the issue and consign the matter to Allah, 
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no god except Allah.” Upon [hearing] this, the Messenger $ said, "By Allah, 
I will cerrainly seek forgiveness for you until 1 am prohibited" After chis Allah 
revealed, "It is not fitting, for the Prophet and those who believe, chat they 
should pray for forgiveness for pagans, even though they be of kin, after ic is 
clear to them that they are companions of the Fire” (Qur'an 9:12).?7 Allah 
also revealed the following verse after Abū Talib’s refusal to say rhe formula 
of faith: “Ic is crue you will not be able to guide everyone whom you love; but 
Allah guides those whom He will” (28:56). (Bukhari, Muslim) 


Attesting to a Beljever’s Place in Paradise or Hellfire after bis Death 

[Qàri] Know that che pious predecessors had three opinions with regard to 
attesting to a believer's place in Paradise after death. The first is that one cannot 
make such an arcestation except for the prophets (upon them be peace). This 
is narrated from Muhammad ibn al-Hanafiyya'?* and Awzi'i!?? This would 
be a definitive judgment, and there is no disagreement abour it. The second 
opinion is that one can attest to Paradise for any believer for whom there is 
some transmitted proof [e.g., che Companions]. This is the opinion of a great 
number of scholars, but chis would be a speculative (zanni) judgment. The 
third opinion is that one may attest for whomever the believers attest, as is 
found in the two Sabihs that a funcral procession passed by thc Messenger $ 
and some of the Companions praised the deceased. The Messenger # said, 

“Ir has been made obligatory.” Then another funeral passed by and they criti- 
cized him for his evil, whereupon the Messenger $ said, “It has been made 
obligatory.” Art chis, Umar asked, “Messenger of Allah, what has been made 
obligatory?” The Messenger & said, “Paradise has been made obligatory for the 
onc you praised for his goodness, and Hellfire has been made obligatory for the 
one you criticized for his evil. You arc the witnesses of Allah upon the carth” 


197 Ibn ‘Agiyya has considered It unlikely char rhis verse was revealed in relation ro chis 
incident, far Sürac al-Tawba was from among rhe last verses to be revealed (see his commentary}. 
[Al-Ta'lig al-Muyastay 413) 

198 Muhammad ibn al-Hanafiyya was the son of ‘Ali ibn Abi Talib, the fourth caliph. He was 
called tbn al-Hanafryya after his mother who was named Khawla bint Ja'far but known as Hanafiyya 
after her cribe Bami Hanifa. He died during the reign of ‘Abd al-Malik ibn Marwan at the age of 
63 in Bo/é9g or 41/700 in Madina, Ayla, or Tà'if. 

199 ‘Abdal-Rahman ibn‘A mr ibn Yulmid, Abi ‘Amc al-Aw24'i, Shaykh al-Islam and the Wise 
Scholar of the People of Sham. He was considered one of the majtahid imams during the rime of 
the salaf along with the four Imims. He died $a 142/275. 
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(Muslim, Aba Dawid, Tirmidhi}. This type of judgment is a [non-binding] 
statement of what is likely to occur. And Allah knows best. [312] 


Qasim, Tahir, and Ibrahim were the sons of the Messenger of Allah a, and 

Fárima, Ruqayya, Zaynab, and Umm Kulthüm were all his daughters. This 

is a rebuttal of those who have related that the children of the Messenger of 
Allah 4& were either more ar fewer chan che number mentioned in this nar- 
ration, which is the authentic narration. The Messenger of Allah 4 married 

Khadija when he was twenty-five years old, and had six children from her. He 

had Ibrahim from Mariya, the Coptic slave girl. Ibrahim was born in Madina 

and passed away while still being nursed. Bara’ aœ reports thar when Ibrahim 

passed away, the Messenger of Allah @ said, “He has a wet nurse in Paradise” 
(Bukhari, “al-Janiiz? 1293). 


(Qari) Qasim is che first son born zo che Messenger && before prophezhood, 
and this is from where he && took his agnomen (tunya) Abu "-Qàstm. Qasim 
lived long cnough to walk, and some relate that he lived for two years, while 
others said he lived until he was able to ride a beast. The most correct report is 
that he Lived for seventeen months and passed away before the message {risala} 
was conferred upon the Prophet Muhammad $, As for Tahir, Al-Zubayr ibn 
Bakkar reports that aside from Qasim and Ibrahim, che Messenger $ had 
another son, ‘Abdullah, who died at a young age in Makka, He was also called 
Tayyib (pleasant) and Tahir (pure) —three names. This is also the opinion 
of most of che genealogists, ‘Abdullah was given chose names because he was 
born after prophethood [and thus the connotations of purity]. However, it is 
also said that Tayyib and Tahir are orher than “Abdullah, as Imam Daraqurni 
has related. Another opinion is that chere were two sets of rwins born to the 
Messenger $4, Tayyib and Murayyib and Tahir and Mugahhir,?*? as mentioned 
by the author of Al-Safiva.™ | As for the daughters of Allah's Messenger 4, 
they lived to adulthood, married, and bore children.] 

Ibrāhīm was the son of the Messenger 8$ through Mariya the Copt, and 


200 These were all the children of Khadija &. According ro Düraqutni, the most accepted order 
of birth for the Messenger's # children from her is Qasim, Zaynab, ‘Abdullah, Umm Kul:hüm, 
Fatima, and Ruqayya. it is also said that Ruqayya was born before Fatima and this is more likely 
(AL-Ta'fig al-Miwyassar 313). 

aoi Thisis the work af Abu 7-Faraj ‘Abd al-Rahman ibo al- fawti (d. 597/5200) called Sifar al-Safua. 
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he passed away when he was seventy ot so days old. The Messenger % prayed 
upon him in the Bagt Cemetery, [313-314] 


The Wives of the Prophet ¿h 

[Qari] The Great Imam did nor mention the wives of the Messenger 28. 1 
will mention them here bricly for completeness. The mothers of the believ- 
ama, Umm Habiba, Zaynab 
bine Jahsh, Zaynab bine Khuzayma, Maymitna, juwayrivya, and $afiyya [may 


ers are Khadija, Sawda, A'isha, Hafsa, Umm $a 


Allah be pleased wich chem all}. They avc gleven, weth all of whom hc & can- 
summated marriage. There is no disagreement among rhe scholars regarding 
them. However, it has been related thar he also marred women other than 
these, |418] 

Imam Abd Hanita «avs in his A245 af Ha;ivya, “After Khadipa, ‘Aisha is the 
most excellent of the women of che world. She is che Mother of the Believers, 
pure ftam formation, and free fram the allegations of che Rawalid; whoever 
charges her wich immorality (zéna} is himself che offspring of immorality 
[malad alzina)" This is no doubt a very strange statement from the Imam 
as ix not lost on those knowledgeable of rulings, It is possible chac he has 
employed a profound allegory here i order ta indicate that such a persot is 
like che illegitimate offspring being che worst of the three: chis scacemenc is in 
reference co a hadith that has been related [dram the Messenger of Allah 4, 
"The illegicimace offspring is che worst of che chree if he: indulges in rhe same 


s biological parents" (dbu Dana) |t°* Whoever slanders ‘Aisha 


action as 
5 with immorality is a disbelicver of rhe verses in the Qur'an revealed abour 
her exoneration from the slander brought against hec person (see Quran 
2441-17). Astor one who curses A'isha & because of her fighiing against and 
opposing “Ali -5, that person is à misguidcd obscene unrighteous jnnovator, 
[1:879] 


202 Ihe Imàms stacement may be explained sn aa esen simpler way, namely chat since A isha 
~ is une of che mothers of the believers (nimriabut atl-muminius any believer accusing her of 
1mmerality has effectively rendered himself an illegitimate offspring. 
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Whenever any issue from the subtleties of che science of divine oneness pose 
problems for a person, it is obligatory that he believe immediately whatever 
is correct according to Ailah, until he finds a learned person and inquires 
from him. It is not permissible for him to delay in his inquiry, and he will 
not be excused for abstaining from it. He will be commizcing unbelief, if he 
hesitates. 


= 


Whenever any issue from the subtleties of the science of divine oneness and [the 

science of the] attributes [of Allah] pose problems fora person— a believer—it 

is obligatory chat he believe immediately whatever is correct according to Allah, 
e.g. by saying, "Wharcver Allah intends by ic is che existent reality? or by saying, 

“I believe in whatever is correct according to Allah Most High.” This much will 

be sufficienr until he finds a learned person who is knowledgeable abour che 

issues of divine oneness and attributes and inquires from him regarding whar 
is causing him doubt. [t is not permissible for him to delay in his inquiry of 
what is causing him doubr from che subtleties of the science of divine oneness, 
and to delay in secking the knowledge that is obligatory upon him, which is 
the knowledge of crue faith, che knowledge of that which eliminates crue faith 
and brings about unbelief, and che knowledge of the beliefs of the Ahl al-Sunna 
wa "l-Jamá'a. Allah Mose High says, "Know therefore chat there is no god save 
Allāh” {Qur'an 47:19} and “Question the people of the Remembrance, if it 
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should bc that you do not know" (16:43). The Messenger of Allah & said, “To 
seek knowledge is obligatory upon every believing man and woman”? The 
Messenger of Allah Æ [is also reported to have] said, “Seck knowledge even 
ifin China* | and he will not be excused for abstaining from it, that is from 
inquiring about what is causing him doubt. He will be committing unbelief 
if he hesitates regarding what is causing him doubt, if ít is from the articles of 
the faith, because hesitancy regarding the tenets of belief is unbelief. This is 
because hesitancy prevents conviction. If the person said, "I believe in Allah 
and hold beliefin whatever is the truth according to Allah; chen his faith in 
general (pnan ijmait) is established. 


Differences of Opinion: A Mercy in Law not in Fundamentals 


[Qari] What is meant by che subtleties of the science of divine oneness is thar 
which, if doubted, would negate faith and annul the conviction regarding the 
essence of Allah, His attributes, and the knowledge of the descriptions of the 
tenets of faith relating to the Hercafter. There is no conflict with the fact that 
the Imám abstained from making judgments on certain matters since they 
were from the sacred laws (shard t} of Islam. Differences regarding the science 
of juridical laws (ahkam) is a mercy, whereas difference regarding the science 
of divine oneness (tawhid) and Islam is a deviance and innovation. Mistakes 
committed in the science of juridical laws (afr) arc forgiven—in fact the 
scholar is rewarded—as opposed to mistakes in the aa: (theology), for 
such mistakes are unbelief and fabrication, and rhe one committing them is 
sinful. [321-322] 


103 ibn Maja, "al-Mugaddima," 210 wirheur the addition “and woman” 

204 Bayhagi, Khatib, Ibn ‘Abd al-Barr, and Daylarni have relared ic from Anas, and it is weak; 
in fact Ibn Hibban has seid it is baseless (bail) and Ibn al-Jawzi has mentioned it among rhe 
fabrications (zzaicda'ar), This can be contrasted with the comments of che hadith master Mizzi 
who says that it has many versions which accumulatively could reach the scacus of an "acceptable" 
(basan) narration, Dhahebi says in Talkhis æl- Wähiyãt, "It has been relared rhrough many weak 
chains (reru wåhiya) and some sound (s4ti7) ones.” Abi Yzlà has related it and Ibn ‘Abd al-Barr 
has related from Anas with a chain that conteins a liar... {Kashf al-Khafa' 1:12 4). 

20$ Differences in divine oneness and belief [are nor permissible and] are cause for deviance 
and innovation, but differences regarding jurisprudence [are valid] und a source of mercy, It is 
enough of a proof chat the Messenger & said, "If the judge rules on an issue exercising scholarly 
endeavor (ijrthada) and hits che mark, he receives two rewards. If he rules exercising his scholarly 
endeavor and misses rhe mark, he receives one reward [for the endeavor)” [Bukhari]. One af the 
seven renowned scholars of Madina, Qisim ibn Muhammad said, "Differences among rhe Com- 
panions of Muhammad $ are a mercy for che servans of Allah Mosr High” (Bayhaqi, 4i-Madkbal). 
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The report regarding the Ascension is a reality. Whoever rejects it is a mis- 
guided innovator. The emergence of the Antichrist, Gogand Magog, the rising 
of the sun from its place of setting, the descent of ‘isi 22 from che heaven, 
and all che signs of the Day of Judgment according to what has been related 
in the authentic narrations, are a reality and destined to occur. Allah Most 
High guides whom He wills to the straight path. 


8 


The report regarding the ascension is a reality. Whoever rejects it is a mis- 
guided innovator, that is, whoever rejects the ascension to the heavens is a 
misguided innovator, because the physical ascension of the Messenger of 
Allah 28 in a state of wakefulness is established through well-known narrations 
(khabar mashbar) which arc close to uninterrupted narrations (mutawatir) 
in evidentiary strength. lc is stated in Kisab al-Kbulasa, “One who rejects 


Ibn Sa'd has related ic in his Tabagdr as follows: "The differing of che Companions af Muhammad 
is a mercy for the people.” The caliph ‘Umar Ibn ‘Abd al-Aziz (may AJlàh have mercy an him) 
said. "It would nor have made me happy had the Companions of Muhammad @ nor differed; for 
had they net differed, there would nat have been any concessions" (Al-Madkhal). Imam Khagrabi 
said, " There are cwo people who have criticized rhis hadirh; one js an insalent person and che other 
a heceric; they are Ishaq al-Mawgili and ‘Ame ibn Bahr al-Jahiz Both said, ‘If difference were a 
mercy, then agreement would be a punishment” (At-Ta'lig al-Miyassar 521) 
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the ascension (sáj) will be considered an unbeliever if he also rejects che 
night journey (ésra’) from Makka to Jerusalem but not an unbeliever if he 
rejects the ascension from Jerusalem alone. This is because the night journey 
has been established through definitive proof (dalit gári*) from the Qur'an. 
Allah Most High says, “Glorified is He who took His servant by night from 
the Masjid al-Haram (Sacred Masjid) to Masjid al-Aqsá, whose precincts We 
have blessed, that We might show him some of Our signs, He is the All-hearing, 
the All-sceing” (17:1). However, the ascension from Jerusalem has not been 
established through definitive proof from the Qur'an, so onc who rejects it 
is classified as a misguided innovator. Muqatil states in the elucidation of the 
verse “Glorified is He who took His servant by night” (17:1) thar the night 
journey occurred one year prior to the Emigration (Aira). The Messenger 
of Allah & reported, “While I was in Masjid al-Harim in the brij by the 
House [of Allah] between sleep and wakefulness, Jibril + came to me with 
a Buràq, It was a whice riding animal, tall, larger than a donkey, smaller than 
a mule, and its hooves would land where its sight reached. I mounted it until 
] reached Jerusalem and there, I fastened ic to the ring co which the prophets 
fastened [their conveyances]. Then [ entered the Masjid, performed two 
ra a: (units) of prayer inside, and then emerged. fibril W came to me witha 
container of wine and a container of milk. I chose the milk, upon which Jibril 
W remarked, “You have selected the natural disposition.” Then the animal 
ascended with us ro the skies...” (Muslim, “al-Iman,” 234). 

‘The emergence of the Antichrist, Gogand Magog, the rising of the sun from 
its place of setting, the descent of ‘Isa «€ from the heaven, and all the signs 
of the Day of Judgment according to whar has been related in the authentic 
narrations, are a reality and destined to occur. ir is related from Hudhayfa iba 
Asid al-Ghifari 4: “Once the Messenger of Allah 3 approached us while we 
were engrossed in discussion. He asked what we were discussing, so we told 
him that we were discussing che Hour. The Messenger of Allah 28 said, ‘It 
will not occur until you witness ten signs before it? He chen mentioned che 
Antichrist, the Smoke, the Beast, the rising of the sun from its place of setting, 
the descent of "à son of Maryam (Mary) #4, Gog and Magog, and the three 
swallowings of the carth (Ahus): onc in che cast, one in the west, and onc 
in the Arabian Peninsula. The last of the signs is a fire thae will erupt from 


206 See note 156 above. 
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SIGNS OF THE LAST DAY 


Yemen and drive the people to their assembling place.” Thus transmitted in 
Ab-Masabib. = 


The Order of Events Leading to the Last Hour 


| Qari] The Mahdi will first appear in the two Noble Sanctwaries [Makka and 
Madina], then he will go co Bayt al-Maqdis (Jerusalem). While there, the 
Antichrist (Dajjal) will besiege him, and "Isa 84? will descend from che eastern 
minaret in Damascus, Syria and begin to fight with the Antichrist. He will kill 
the Antichrist; for he will melt away at ‘Ls’ 82? descent from the heavens as sale 
does in water. ‘Isa will meet with che Mahdi when the call for commencement 
(iqima) of che prayer will have been made and the Mahdi will gesture for ‘isa 
43! co lead the prayer, but he will refuse, saying thar the call co commence was 
made for the Mahdi, and thus he is more rightful for the position. 

k has been relared chat ‘Isa W will remain on earth for forty years, after 
which he will pass away, and the Muslims will pray over him and bury him 
berween the Prophet 4$ and Aba Bake. According to another narration, they 
will bury him between Abü Bakr and “Umar 4. The duration of his stay has 
also been narrated ra be only seven years, which is said to be the more correct 
opinion, Therefore, che forty years mentioned in che first narration comprises 
of che total length of his life an earth before and after being raised to the 
heavens, for he was raised at the age of thirty-three. During Tsis :& cime on 
earth, Gog and Magog will appear and will eventually be destroyed by the 
blessing of his supplication against them. Then the believers will all die and 
the sun will rise from the wesc and che Qur'an will be lifted from the face of 
the carth. Qureubi mentions that this will occur after che death of ‘Isa 4: and 
after the Abyssinians (Habasha) destroy the Ka'ba. [326-327] 


Allah Most High guides whom He wills to the Straight Path, chat is, He 
bestows divine guidance (swig) and keeps whom Hc wills sceadfast upon 
correct beliefs and virtuous deeds, through the connection of His preeternal 
will wich His guidance. The statemenc of the Great Imam (may Allah have 
mercy on him) “Allah guides whom He wills...” is as chough He is saying, 

"Our responsibility is only co convey the message, and Allah guides whom He 
wills to the Straight Path” 


207 Muslim, "al-Fitan wa ashráz al-s&'a," 5162. 
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O Allah, O Guider of the guided ones, guide us to the straight path 
throngh Your generosity and immense kindness, O Clement One. May peace 
be upon our master Muhammad and his family, Companions, and upon all 
the prophets and messengers; and all praises to Allah, the Lord of the worlds. 
‘This blessed commentary has been completed with praise to Allah and through 
His assistance and His excellent divine success. 
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tan Is one of the earliest texts written on Islamic creed 
and one of the surviving works of Abū Hanifa, the Great Imam of 
jurisprudence and theology. Studied for centuries in the. Muslim 
world, 4/-Figh al-Akbar offers a more nuanced, textured approach 
to understanding divine oneness (/aiehid), the focal point of Islamic 
belief. It refines one’s understanding of the Creator, the messengers 
and divine communication, and enables one to gain much-needed 
insight into the realities of this life and the events of the hereafter. 
Al-Figh al-Akbar not only improves one's understanding of ‘agida 
and deepens one’s appreciation of his or her beliefs, but it endeavors 
to address questions, which, if left unanswered, could leave insidious 
doubt and cause communal division. Such questions include: Where 
is Allah? Does Allah evolve? What constitutes true Islamic belief? 
Are prophets 
sce? What comes after death? 
This translation of 4/-Figh al-Akbar is an unprecedented contribu- 


apable of sinning? Is there creation beyond what we 


tion to the subject of '2gida in English. A lucid rendering, unham- 
pered by sterile literalism, it draws on a number of commentaries 
to unlock a subject that has been largely inaccessible to an English 
readership. This is due both to the subject's complexity and the lack 
of reliable works in English. Combining Maghnisawi's basic com- 
mentary with copious notes carefully selected from “Ali al-Oari's 
super-commentary and the entire Aitah al-Wasiyya of Abū Hanifa, 
this edition promises to be an essential guide on the intellectual and 
rewarding journey through Islamic creed. 


Mufti Abdur-Rahman ihn Yusuf has rendered a valuable service to English speaking 
Muslims, The depth of his scholarship and the accessibility of his language combine to present 
the reader with a text that elucidates critical aspects of the orthodox Muslim creed, and sheds 
light on contentious historical and theological issues, 


— IMAM ZAID SHAKIR, New Islamic Directions, USA 


A substantial addition to the dismayingly small number of English translations of works of 
Islamic theology... It is well suited to provide a solid introduction to later Islamic theology, 
both Maturidi and Ashari, as it has been studied in traditional Sunni circles for centuries 


— ARON zYsoW, Institute for Advanced Study, Princeton, USA 
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